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PKEFACE 


rPHE work here translated forms a part of the Imperial 
Edition of Ghu Hsis Complete Works ^ ^), 

compiled, under the direction of the Manchu Emperor K’ang 
Hsi, and published in the year a.d. 1713. It is composed of 
selections from two earlier compilations, entitled Chu Hsi's 
Conversations ^ to M) Hsi’s Collected Writings 

^ ^)- The former, as the title indicates, consists of 
verbatim reports of the Philosopher's lectures, which, like 
the discussions of the Greek Academy, assumed the form of 
conversations between the lecturer and his pupils. They were 
recorded by the more intimate of those pupils, and collated 
by them in various collections, some during the Philosopher's 
lifetime, and others soon after his death (a.d. 1230). From 
these the work entitled C/m Hsi's Conversations was later 
compiled, and published in a.d. 1270. The compilation 
entitled Chu Hsi’s Collected Writings does not include Chu 
Hsi’s larger works, such as his Commentaries, Modern Thought, 
The Object of Learning, etc., but only his miscellaneous 
writings. It consists mainly of letters to correspondents, 
most of them pupils, but some of them opponents, of the 
Philosopher. The edition now extant under this title — based 
upon a much earlier edition not now obtainable — was 
published about the year a.d. 1700, in the reign of K’ang Hsi. 
The title of the present work, which is complete in itself. 
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is Hsiiig Li (fjJ gi). As has been pointed out elsewhere/ 
the expression has a double application. It is used for 
philosophy in its broadest sense, including the investigation 
of all things ph3’sical and metaphj’sical ; and it is also used 
m the narrower and more specialized sense of Mental and 
hioral Philosophy, or the study of the constitution of paan's 
nature. Here, as is indicated in our translation of the title, 
it is in the latter sense that it must be understood. 

The work is arranged according to subject in seven books — 
Books xhi to xlviii of the Comjilete Works — and in groups of 
sections, these groups being chosen alternately from the two 
compilations above named. Each section, both from the 
Conversations and from the Collected Writings, stands by itself 
and has no connexion with those that follow or precede, 
except in the similarity of subject. 

The companion volume referred to above includes an account 
of the life and works of Chu Hsi, and it is not necessary to 
repeat here what is there said, nor to discuss the Philosopher’s 
system of philosophy, which is there treated at considerable 
length. A few words, however, are needed concerning the 
nature of the task here attempted, and the object in view. 

With regard to the latter, it is a matter for some surprise 
that, while translations of the Chinese Classics into English 
have long been before the public, and translations of the works 
of other Chinese philosophers have appeared from time to 
time, no serious effort has hitherto been made to present to 
the English reader the works of Chu Hsi, the philosopher 
whose teachings have done more than almost any other to 

^ An Introduction to tltt PhUoso^ihy of Chu IIA and the Siing School, by 
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mould the thought of the Chinese race. The omission is the 
more noteworthy inasmuch as the Western student, in his 
efforts to understand the mentality of the Chinese people, 
finds that the Classics, valuable as they are from the point 
of xdew of their high ethical standard, are, nevertheless, some- 
whatjjieterogeneous in their contents ; and, while it is obvious 
that the study of those writings is one indispensable means 
to the attainment of his end, it must be confessed that not 
infrequently he sighs for some presentation of Chinese thought 
more systematized and compendious in its nature. Such a 
presentation is contained in the work of which this is a trans- 
lation. On almost every page the reader w ill find modes of 
thought and expression which may be observed among all 
classes of the people, from peasants to literati ; and will 
have abundant evidence that, however unconsciously to 
themselves, their mental outlook has been formed in the matrix 
of this philosophy. 

'What has just been said has reference more particularly to 
the student of Oriental thought and the Western resident in 
China. My aim, however, goes further. In my Introduction 
to the Philosophy of Chu Hsi and the Sung School, I have 
endeavoured to show that Chu Hsi ranks, not only as one of 
China's master minds, but also as one of the world's great 
thinkers. If that be the case, his lectures and writings on 
such a theme as the Philosophy of Human Nature have a claim 
to be rendered accessible to students of philosophy and religion 
in general, if only with a view to comparative study ; and 
even apart from the subject matter, it may not be mthout 
interest to some to examine the workings of the Philosopher s 
mind and the method of his dialectic as they are revealed in 
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the numerous arguments and philosophic statements contained 
in this work. 

With regard to the nature of the translator’s task, the first 
impression made upon the reader of the original text is the 
simplicity of its style, when compared with that of the Classics, 
or even with that of the earlier philosophers of the Sung School. 
This is particularly the case in the sections selected from the 
Conversations, in which we have the ipsissima verba of the 
Master as he taught and conversed with his pupils. But, 
while the phraseology is thus simple, it by no means follows 
that the thought is easy to grasp. On the contrary, the work 
is so full of allusions to, and quotations from, the works of other 
philosophers, and consists so largely of answers to arguments 
of which not more than isolated sentences are quoted, and to 
letters the tenor of which must be inferred from the answers 
themselves, that to follow the drift of the argument is often 
extremely difficult. Moreover, the Philosopher in his lectures 
not rmnaturally assumed a knowlege in his hearers which they 
indeed possessed, but which to readers of a later generation 
is often inaccessible. 

When the effort is made to transfer the thought of the writer 
or speaker into the English language there emerges a new set 
of difficulties. In works of history or poetry the translator 
may with perfect propriety claim a measure of freedom from 
strict literalness and mechanical consistency ; but in an 
argumentative work such as this is, if he would be faithful 
to his author’s purpose, he must adhere closely to the text, 
no matter how much his literary sense may be offended ; 
otherwise the very point of the argument will be lost. The 
difficulty thus created is enhanced by the fact that the 
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quotations from the works of other philosophers, to which 
reference has just been made, are in many cases repeated in 
different connexions, and arguments built upon them which 
would be confusing and bewildering unless there were exact- 
ness of expression and consistency in the rendering. And the 
dilEcuIty is still further accentuated when, as is frequently 
the case, one part of a given passage is cited in one instance, 
and another in another, while in a third instance the two parts 
overlap, or possibly the quotation ends in the very middle 
of a sentence. To obtain consistency of rendering in such 
circumstances is almost the despair of the translator. 

What is true of arguments and quotations as a whole is 
in large part also true of individual words. Xecdless to say, 
the content of the Chinese word in many cases does not 
wholly coincide with that of any one English word, and yet 
arguments frequently turn upon a single word ; arguments 
which would become unintelligible if the rendering of that 
word were changed with every change of aspect from which 
it is regarded. An obvious and easy escape from the difficulty 
would be to reproduce the original word, and in some 
exceptional instances this must of necessity be done. For 
example, in Chu Hsi's controversy with the Taoists the word 
Tao as used by the latter manifestly has a different con- 
notation from that which it has as used by Chu Hsi. In 
other words the dispute is as to the meaning of the word itself. 
In such arguments to adopt, say, the rendering “ Moral Law ” 
to accord with Chu Hsi's interpretation would be to beg the 
question for Chu Hsi, while to adopt the rendering “ Reason ” 
to accord with the Taoist interpretation would make Chu Hsi s 
argument meaningless. But, apart from such exceptional 
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iustances, unless an English equiv'alent is found vvliich w'iil 
fit all connexions, the English reader will often be very much 
at a loss to know what the argument is about, and might 
even plead that algebraic signs would be preferable. 

Subject to the limitations and restrictions indicated in 
the preceding paragraphs, I have allowed myself a, large 
measure of liberty in the mode of expression ; and the aim, 
kept steadily in view, has been, not only to represent the 
thought of the original truly, but to do so in clear and readable 
English. In particular I may mention that I have fully availed 
myself of this liberty in the matter of connecting particles. 
In the Conversations especially, these particles abound with 
what in English would seem monotonous redundancy. So 
long, therefore, as the sentence as a whole reproduces the 
complete thought of the writer or speaker, the particles have 
been translated freely, or, in some cases, not translated at all. 

The reader is further reminded that the construction of 
the Chinese and English languages is so different that many 
words not actually occurring in the original need to be supplied 
in the translation if the thought is to be completely expressed. 
It has not been considered desirable to disfigure the page and 
confuse the reader by indicating in all cases words so supplied. 
Where words or phrases are needed, not merely to complete 
the sense, but to indicate some fact implied but not expressed 
in the original, the necessary supplied words are printed in 
italics, or, in a few instances inserted in square brackets. 
Words inserted in curved brackets are in all cases inter- 
polations by the Chinese compiler. 

It will be noted that for the adjective derived from the 
noun “ ether ” the spelling adopted — etherial " — is that 
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used by Sir Oliver Lodge in bis wTitmgs in order to distinguish 
this word, with its somewhat technical meaning, from the more 
common word “ ethereal 

For my justification for the rendering of certain key-words, 
such as the names of the five cardinal virtues and the words 
tao li ®), GKi ( Jt), etc., the reader is again referred to 
my Introduction to the Philosophy of Chu Hsi and the Sung 
School. The reader is also begged to suspend judgment on 
any rendering which may appear to be unusual until he has 
followed the development of the Philosopher’s arguments in 
the body of the work itself. 

In the foot-notes the source of the quotation or allusic.n 
on which any particular argument is based has been indicated 
wherever possible, so that the reader with a knowledge of 
Chinese will be in a position to acquaint himself with the 
statement quoted in its original setting. I have also, within 
the limits afforded by foot-notes, given such biographical 
information as is available concerning those correspondents 
and participators in the dialogue who are mentioned by name. 
Some there are whose names recur so frequently that 
they become familiar friends. 

In the citations from the Classics I have freely availed 
myself of the translations of Legge, Soothill, Ku Hung Ming, 
and others. I have not, however, refrained from adopting 
my own variations of their renderings in cases where it has 
seemed desirable, particularly when a more literal rendering 
than that adopted by them is required in order to make clear 
the Philosopher's argument. 

I caimot allow this opportunity to pass without expressing 
my sense of obligation to the Rev. Sun P’eng Hsiang and other 
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Chinese scholars for their help, given always with the utmost 
readiness, in the elucidation of the text and of literary 
historical problems related thereto. 

I desire also gratefully to acknowledge my deep indebtedness 
to my former tutor. Professor S. W. Green, M.A., of Regent's 
Park College, University of London, and to my colleague, the 
Rev. J. C. Keyte, M.A., of the Shantung Christian University, 
China, for valuable criticisms and suggestions ; and to 
express my gratitude to the latter for unstinted help in the 
arduous task of correcting the proofs. 

Owing to difficulties entailed by war and post-war conditions 
there has been considerable delay in the publication of this 
work. That the delay has not been longer extended is largely 
due to generous assistance in seeing the work through the 
press rendered by the Rev. 0. E. Wilson, B.A., of the Baptist 
Missionary Society, and by Mr. W. E. Cule, of the Carey Press, 
to whom my sincere thanks are here accorded. I take this 
opportunity also to express my appreciation of the courtesy 
and patience of the publishers through all the difficulties 
mentioned above— difficulties greatly enhanced by the fact 
of the translator’s residence in China, 

J. Percy Bruce. 

Tsi.s'uchoivfc, 

Shantcng, CmxA. 

Jfarch, 1021. 
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BOOK I 

THE XATURE AND THE DECREE 


(Eleven Sections from the “ Conveksations ”.) 

1. Question. In disting-uishing Lctwceii the four terms 
Heaven and the Decree, tlio Nature and La'sv, vould it be 
correct to say that in the term Heaven the rol'crcnoe is to 
its attribute of eolf-esistenoe, that in the term Decree the 
reference is to its all-pervading activity and immanence in 
the universe, that in the term Nature the reference is to 
that complete substance by which all things have their life, 
and that in the term Law the reference is to the fact that 
every event and thing has each its own rule of existence ; ^ 
hutthat taking them togetlier, Heaven is Law, the Decree 
is the Nature, and the Nature is Law ? 

Answer. Yes, but in tlio present day it is maintained 
tliat the term Heaven has no refarenco to the Empyrean, ^ 
whereas, in my view, this cannot be left out of account. 


^ There is an allusion here to a passage in the Odes ; see Legge’s Chinese 
Classics, vol. iii, jit. ii, p. 541. See also p, 54 of this volume, where the 
passage is quoted in full. 

- The reference is to the use of thi^i expression in the Classics, where it 
frequently occurs in the title of the Supreme Buler. It literally means 
“ azure azure See Introduction toChu Hsi and the Sung School, chajj. xii. 
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2. Law is Heaven’s substance, the Decree is Law in 
operation, the Nature is what is received by man, and the 
Feelings are the Nature in operation. 

3. The Decree is like letters patent appointing a man 
to office, the Nature is the duty, pertaining to such office, The 
Feelings* aro the performance of that duty, and the Mind 
is the man himself.® 

4. The Philosopher remarked to Hou Chih : Yesterday 
evening it was paid that the Nature coixsi.sts of the 
processes of creation and transformation. This is not 
correct; creation and ti’ansformation are material proces.ses, 
while Law, by which creation and transfoi’mation proceed, 
is immaterial. 

Fei Ch'ing® asked : When it is said, “ Perfection also 
is undying,”* is it Law or the Ethor that is referred to ? 


‘ There are two groups of feelings to which this term is applied ; the one 
set are known as the ^ •fff (Seven Feelings), named joy, anger, sorrow, tear, 
love, hatred, and desire (.see Giles’ Dictionary). The other set are the 
0 (FourTerminals), occurring in Mencius, viz. solicitude, conscientious- 
ness, courte.sy (sometimes given as respectfulness), and moral insight. The 
reference in this paragraph, and generally throughout the work, is to the 
latter group of Four Terminals, answering to the four c.ardinal virtues which 
constitute the Nature. See Legge’s Chinese Classics, vol. ii, pp. 78-9. 

’ That is, the Mind corresponds to the man who in the illustration is 
appointed to office. 

® SurnamedChu (;^). 

* See Doctrine of the Mean, p. 2S5. Degge translates this sentence, 
“ Singleness likewise is unceasing ” ; Ku Hung Ming translates it, “ Moral 
perfection also never dies,” Legge, in his note, gives the meaning of as 
“ fine and pure ”, “ unmixed”. The latter word “ unniixed,” represents 
the particular kind of purity represented by and, as applied to 

character, may be expressed by such words as “ perfection ” and 
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A-fiswcr. It is Law that is referred to, as also in the 
dictum, “ The Decree of Heaven is what is termed the 
Nature.”^ The Doci’eo of Heaven is like the command of 
a sovereign ; the Nature is the receiving of office from the 
sovereign ; and in the Ether lies, as it were, the 
diffe+'cnce between those who can, and those who cannot, 
discharge the duties of their office.'^ 

K‘o Hsiich ^ asked : Even if you interpret the dictum, 
“ The Decree of Heaven is what is termed the Nature,” as 
referring only to Law, is it not tho case that the moment 
you speak of the Decree tho Ether also is implied ? For 
if there were no Ether hov/ could there be men and things ? 
Moreover, what would there bo to receive Law ? 

“ integrity Cf. The ComJuct of Life, by Ku Hung Ming, p. 49. Note : 
Tlie word yi (— ), rightly translated “singleness” or “sincerity”, also 
occurs in the Doctrine cf the Mean ; see D.M., pp. 271. 275. 

* The first sentence in the Doctrine of the Mean. In Legge's translation 
the significance of ^ is in part lost. It is not simply that the Nature is 
conferred by Heaven ; it is the all-pervading immanent Will of God 
individuated in Man. Sec Legge’s Chinese Classics, vol. i, p. 247 ; cf. 
Ku Hung Ming's Conduct of Life, p. 14. 

“ That is : the difference in the good, and evil of men is due, not to 
differences in the Decree, or the Nature, or I.aw, but to differences in the 
material element in their constitution. 

’ Cheng K'o Hsueh (if) n m)> style Tzvi Shang -t) , ■was 
left an orphan while still young. After taking his degree of Chu Jen (M.A.), 
he made two ineffectual attempts to obtam that of Chin Shih (D.Lit.). He 
first met Chu Hsi at a place called Wu I, and thenceforth became one of his 
most devoted disciples. With a deep sense of his own limited abilities 
K'o Hsiieh applied himself to hard study, and in the end surpassed the 
majority of his fellow-pupils in his power to assimilate the Master’s teaching. 
While Chu Hsi was at Chang Chou, K'o Hsiieh was tutor in his family, but 
treated as an honoured guest ratlier than as a dependant. In later years 
the Pliilosopher entrusted to him some of his most important literary work. 
After his Master’s death K'o Hsiieh became a teacher in a college at Chung 
chou(*, 'ji;). He was the author of a work entitled ^ ^ 
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Answer. Just so, just so ; tlio fact is, Tzit Ssu^ spoke 
in a comprohensivo sense. The passage is specially worthy 
of study. 

5. Heaven may be likened to the Emperor : - the Decree 
is like his handing to me letters patent ; the Nature is the 
duty attached to the office which I thus receive, j ust as the 
duty attached to the office of district police is to arrest 
robbers, and the duty of the Comptroller of the Archives 
is the custody of dooumonts ; the Feelings are like the 
personal attention given to these duties ; and Capacity ® 
is like the various forms of effort and achievement. Shao 
K'ang Chich, in his preface to the Chi Jang ChiJ says : 

The Natuin is the concrete expression of Moral Order ; 
the Mind is the enceinte of the Nature ; the body is the 
habitation of the Alincl ; and the e.xternal world is the 
vehicle of the body.” 

6. Liu asked; Mencius says, “These things are the 
Nature, but there is Heaven’s Decree concerning them,” 
and “ Thovso things aro the Decree, but there is also the 
Nature thus making the Nature and the Decree two 

^ Tzu Sau, the grandson of Confucius, was tlio reputed author of the 
Doctrine of the Mean ; cf. Legge’s Chinese Classiesy vol. i» Prolegomena, 
pp. 36 ff. 

“ Lit. the Son of Hearcn. 

^ For a detailed exposition of the word ^ see the concluding section uf 
Book II, pp. 162 IT. 

See IntrofhirtiGn to Chu Ilsi and the Sung School, chap. ii. For an 
interpretation of the sentence quoted see p. 48 of this volume. 

See Mencius, p. 366, for the whole passage from which these quotations 
are taken. Legge’s note, with a quotation from Chu Ksi, is specially 
interesting. Mencius shows that, though the appetites are the offspring 
of the Xatiirc, they must be regulated in accordance with the Decree ; and 
tlujugh the cardinal virtues arc the Decree, the noble man will develop his 
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different entities ; while Tzu Ssu says, “ The Decree of 
Heaven is what is termed the Nature,” thus making the 
Nature and the Decree one. How do you explain this ? 

Answer. You must take the words in the sense in which 
they are used by the respective writers. What Mencius here 
call* the Decree includes the etherial endowment, while 
Tzu Ssu is speaking only of that which is imparted by 
Heaven. 

7. I Ch‘uan says ; “ That which Heaven imparts is the 
Decree ; that which the creature receives is the Nature. 
Law is one : as imparted by Heaven to the universe it is 
called the Docreo, as received by the creature from Heaven 
it is called the Nature. It is the point of view from which 
the terms arc used that differs. 

8. Yung Chib asked: The other day, sir, referring to 
the passage, “ If Virtue fails to overcome the Ether 
the Nature and the Decree follow the Ether ; but 
if Virtue succeeds in overcoming the Ether, the 

Nature, and not rest idly content with the thought that they are decreed. 
The passage is quoted here simply to show that for Mencius the Nature 
and “ the Decree ” were not synonymous terms, but represented distinct 
entities, set in antithesis to each other, and so were inconsistent with the 
teaching of the Doctrine of the 3Ieany which says that they are identical 
(D.M., p. 247 ; Ku Hung Ming’s Conduct of Life, p. 14). Chu Hsi reconciles 
the two passages by pointing out that both terms, hsing and mingy are 
used in two different senses ; in one case, they both refer to the essential 
nature as imparted by Heaven apart from the material element ; in the 
other case, the term “ Nature ” refera to the whole nature of man, including 
both the ethical and physical elements, and the term “ Decree ” to the 
Divine appointment respecting his whole life. 

^ Cf. ^ ^ ( Literart/Dffnains of the brothers Ch^engjipt.viyf. 9, 
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Nature and the Doci’cc follow- Virtue,” ' you said that tho 
w-ord “ Decree ” is to be interpreted as “ to obey 
a command ” ; but, at that very time, I happened to read 
your former reply to P‘an Kung Shu, in which you argue 
that the words “Decree” and “Nature” are two terms 
for the same thing, reading the phrase as “the Naturo,and 
tho Decree”;" and that it is bccauGe of tliis that the 

* Quoted from Chang Tsai’s work, the Cheng Meng (jj vi, 

entitled!^ Flf} True Intelligence see , book v ; also ^ 

pt. xvii, p. 39. The Elhc (^) is the physical and psychical element 
in man’s nature, as distinguished from Law (®), or the ethical 
principle. The question raised by Yung Chih is as to tho meaning of 
the word ^ (Decree) in the passage quoted. Is it a noun meaning “ the 
Decree ” as generally used ? Or is it a verb meaning “ to be decreed or 
determined by ”, i.e. ” to obey ” ? In either case the construction is 
forced. In the former case the particle acquires the force of a verb, “to 
follow ” ; in the latter case the use of ming as a passive verb is not common. 
In the former case, however, the meaning and the use of the two words 
'■ Nature ” and “ Decree ” are more in accord with general usage so far as 
this School, and especially Chang Tsai, are concerned. This is the interpre- 
tation adopted by Chu Hsi, and therefore in this translation. On the 
other interpretation the passage would read, “ If I’irtue fails to over- 
come the Etlior, the Nature is subject to the Ether ; but if Virtue 
succeeds in overcoming the Etlicr, the Nature is ruled by Virtue.” 
Chu Hsi, however, seems to have been inconsistent in his inter- 
pretation at different times (cf. p. 11). But, as Hsien shows (p. 9', 
the meaning is not essentially different in either case. There are two 
roads open to us. Either the lower nature may be made subject to the 
higher, perfectly serving its uses, in which case it is, as it were, absorbed 
into it, and the Nature and the Decree, or endowment of Heaven, are 
wholly Virtue. Or, per contra, the higher is brought into subjection to 
the lower and absorbed by it ; there is no more than a capacity to 
receive a material endowment imparted by Heaven. Cf. pp. 121-2 of this 
volume. 

- And so interpreting “ Decree ” as a noun, whereas on the otlier inter- 
pretation it would have the force of a passive verb, “ to be decreed,” 
i.e. compelled to obey. 
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philosopher Chang later on distinguishes the two — ^the 
Nature as Heaven’s Virtue, and tho Decree as Heaven’s 
LawP 

Answer. And it is bo, but the word “ DecTee ” is some- 
what slighter. 

Hjien asked : If you regard the words “Nature” and 
“ Decree ” as two eubstajitive words, ho-w do you explain the 
f»article which is combined with the terms “Ether” 
and “Virtue”? You will Buroiy have to interpret it as 
meaning that tho Nature and the Decree both “foUow” 
the Ether, or both “follow” Virtue, as the case may be. 
Answer. That is just wdiat Heng Ch’u’s^ text says. 

9. On being asked a cpiestion with regard to the 
chapter on Virtu? failing to overcomes tlie Ether, the 
Philosopher replied ; Vhat Cliang T.'tu says is tliat the 
Nature and the Ether both ilow down from above. 
If, liowever, tho Virtue in mo is not adequate to overcome 
tho etherial element, then t'lere is no more than a capacity 
to receive the Ether which Heaven^ imparts to me. 
But if this Virtue is adequate to overcome the etherial 
element, then what I rccoivo of Heaven’s endowment is 
wholly Virtue. If, theroforo, there is “ tho exhaustive 
investigation of principles ’’ with “ tho complete develop- 

’ Tlic whole passage in Chang Tsai’s text reads : “ If Virtue fails to 
overcome the Ttiier, the Xatnie and the Decree follow the Ether ; 
but if Virtue succeeds in overcoming the Ether, the Xaruie and the 
Decree follow A'irtue. If there is the exhaustive investigation of principles 
and the complete development of the Nature, then the Nature is Heaven’s 
Virtue and the Decree is Heaven's Law.” 

“ That is. Chang Tsai. The text referred to is the passage under 
discussion. 

^ Lit. “ He • 
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ment of the Nature ’V what I receive is wholly Heaven’s 
Virtue, and what He bestows^ upon me is wholly Heaven’s 
Law. Of the etherial element the only things which cannot 
be changed are life and death, longevity and brevity of life ; 
for life and death, longevity and brevity of life, with 
poverty and wealth, these return to Him as the ethorial 
element.'* On the other hand, the things spoken of by 
Mencius when he says, “ Righteousness as between sovereign 
and minister, and Love as between father and son, these 
things are the Decree, but there is also the Nature ; the 
noble man does not say with reference to them ‘ They are 
decreed’,"® these must all proceed from myself and not 
from Him.® 

10. Question. In the statement, “If there is the 
exhaustive investigation of principles with the complete 
development of tb.e Nature, then the Nature is Heaven’s 
Virtue and t!io Decree is Heaven's Law,’’’ how are the 
words “Nature” and “Decree” to be distinguished? 

Ansiccr. The word “Nature” refers to what is in- 
dividualized, the word “Doci-eo” to that which is all- 
pervading. Tiie Decree is like Avatcr flowing, as in this 

^ These expressions are quoted by Chang Tsai from the Yi Chinrj ; see 
Sacred Boots of the East, vol. xvi, p. 422. See also Legge’s Chinese Classics. 
voL i, pp. 229, 2S0. 

' That IS, the Mature, 

^ That is, the Decree. 

That is, they return to Him as the Ether with which I was endowed, 
and for which I have no responsibility. 

^ Men'^ms. pp. 365-G. 

^ The=5e virtues in contrast to life and death, etc., whicii cannot be 
changed by anything that vfe can do, are all possible of attainment and 
depend upon our own personal effort. 

from the Cheng Mtug, by Chang Tsai ; see above. 
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stream ; * the Nature is as if you took a bowl and fiUed it 
from the stream. A big bowl eontainiS more ; a small bowl 
contains less. The water in a clean bowl will be clear, while 
that in a dirty bowl will bo muddy." 

11. Heng Cli'ii said; “ Form implies the Physical 
Nature. He who succeeds in reversing his Physical Nature 
will preserve the Nature of Heaven and Earth. He also 
said, “If Virtue fails to overcome the Ether, the 
Nature and the Decree follow the Ether ; but if Virtue 
succeeds in overcoming the 'Ether, the Nature and 
the Decree follow Virtue.” ‘ Again, “The Nature is 
Heaven’s Virtue, the Decree is Iloaven’s Law” for 
the otherial endowment of men necessarily diilers in 
dilTiront individuals, and tliis not because Heaven 
differs, but because men tlicinselvos are differently endowed. 
By education the Nature and Decree may bo made to follow 
Virtue ; without such education, the Nature and Decree 
remain an ellierial endowment only. 

Question. Formerly you interpreted the sentence, "the 
Nature and the Decree follow Virtue,” as if it read, 

“ The Nature follows that which is decreed by Virtue’’; 
now, howLver, you would interpret it as meaning that the 
Nature and the Decree both are Virtue. I.s it not so ? 

Ansu'cr. Yes. 


^ Lit. “ -R-ater flowing thus”. The Pliilosopher probably was stanJiag 
by a stream and pointing to it as lie spohe. 

" The “ bowl ” n^presents the physi.-al element in man’s constitution, the 
differences in which account for the moral differences between men. 

^ Quoted from the Cheng chap, vi, “ True Intelligence ” ; see 

^ , book V, f. 27 : or |.j| , pt. ii, f. 21 ; or ^ , pt. xvii, f. 3:1. 

Cf. p. 8S of this volume. 


^ See p. S, n. 1. 




® See p. 9, n. 1. 
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(Four Sections from the “Collectf.d Y/ritings”.) 

1. The statement, “Truth in the creature is what is 
termed Heaven,” I have already discussed in detail in my, 
former communication. As to the contention in your letter 
that what I said is still not the real meaning : I may say 
that when I wrote I was following the idea, of the passage, 
“To everything is given i(s Nature free from anything 
false ” ; ' and showed from this that the Decree of Heaven 
is diffused throughout the whole universe, and is thus the 
Heaven of each individual creature. But although this is 
what I meant, I am bound to confess that, owing to the 
poverty and restriction of language, the idea was not very 
happily expressed. (Reply to Lin Tse Chih.)- 
2. Question. Ydould it bo correct to say : The Decree 
is that which Heaven imparts to the creature, and the 
Nature is tliat which is received by the creature from 
Heaven ; ^ but the Nature and the Decree have each two 
applications : from the point of view of Law, Heaven 
decrees it to inhere in the creature, and therefore it is 
called the Decree, while the creature receives it from 
Heaven, and so it is called the Nature : from the point of 
view of the Ether. Heaven decrees it to inhere in the 
creature, and therefore this too is caliod the Decree, and, 
as the creature receives the Ether from Heaven, it is also 
call'd the Nature ? 

' p. 299. 

= Lin Yung Ciiun? Rl 4’b Tst Chih. was a native of Ku T'ien 

Rj). He became one of Chu Hsi’s pupils at Chien An, and was 
Singled out for special commendation by his Master as clever, careful, 
tireless in study, and worthy of highest esteem as a friend. 

“^Compare I Ch‘uan‘s statement, p. 7. 
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Answer. Tiie Ether cannot be called the Nature or the 
Decree ; all rou cansaj is that’ the Nature and Decree exist 
by reason of it. Tiierefore, when the Nature of Heaven and 
Earth is spoken of, it is Law only that is referred to ; 
when the Physical Nature is spoken of. Law and Ether are 
referred to in combination. But the Ether alone can never 
be regarded either as the Nature or the Decree. (Reply 
to Cheng Tzu Shang.)" 

3. “Heaven in giving birth to the multitudes of the 
people so ordained it that inherent in everj' single thing 
there is its rule of existeneo.”’ This means that at the 
very time when a particular man* is born, Heaven haa 
already decreed for him this Nature. The Nature is simply 
Law ; it is as received by man that it is called the Nature. 
It is not a separate entity, without beginning and without 
end, which can be made into the Nature by. the Decree; 
for, to use the illustration I have already given, the Decree 
is like the appointment to office by the Throne, and the 
Nature is like the office received by the officer, so that 
I Ch‘uan makes it very clear when he says, “ That which 
Heaven imparts is the Decree, and that which the creature 
receives is the Nature.’'® Therefore the saints and sages 
of old time, when they spoke of the Nature and the Decree, 
spoke of them in their relation to the realities of life. For 
example, when they tell us “to give full development to 

’ ^ “ it is only that ”. 

2 See p, 5, n. 3. 

* See p. 52 and note. 

^ ~ **this man”. 
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our Nature they mean that 'vve should ■without any 
omission perfect the principles cmhodied in the Three Bonds 
and Five Constants,” such as the relationsliip between 
sovereign and minister, father and son ; and when they bid 
us “ nourish our hTaturo they would have us so nourish 
these same ethical principles as to preserve themjirom 
injury, and thus unite together in one unity the most subtle 
principles and the most overt deeds without the slightest 
omission or defect. These are not empty words. (Reply 
to Ch'en Wei Tao.) 

4. The Su school say, “ The sages held that to he 
cmscioiis of the Nature as still remaining in my !Mind, 
means that I still possess this Mind ; and they regarded the 
possession of this Mind as the initial cause of error. ^ From 
this they traced the Natm-e to its ultimate source, and, 
borrowing a name, called it the Decree. Now ‘ Decree ’ 
means command : the decree of a sovereign is termed a 
command, the command of Pleavcn is termed a decree. But 
the ultimate source of the Nature is not the Decree ; it was 
simply that there was no otlier name to give to it, and 
therefore they Lorrowed this.” * I maintain that when Su 


^ Mencius, p. 34S. 

~ The “ Three Bonds ” are those between sovereign and minister, 
father and son, and husband and w’ifc. Tiie Five Constants ” are the 
five cardinal virtues, Love, Kighteousness, Reverence, Wisdom, and 
Sincerity. 

?.Ienciu^, p. 325. 

Buddhism maintains that there is the one universal mind ; that what we 
call mind is an illusion, the cause of sorrow and sin ; and that it is only 
when we h-se this mind that w'e attain to tlie true mind. 

The Su School was founded by “The Three Su’s ”, viz. Su Hsiin, 
Su Shih, and Su Che, See IntrodurAion to Chii Hsi and the Sung Schools 
< lyp, iv. This passage is quoted from Su Hsiin’s Exposition rf the Yi Chvig^ 
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says that ihe consciousness of tho Nature as remaining in 
my mind is the beginning of error, he has not grasped the 
truth of tho Nature ; and when he says that the ultimate 
source of the Nature is not the Decree, but that the name 
is simply borrowed, he does not see that the Decree is 
a reality. It is as much as to say tliat without any apparent 
cause men inherit this root of gross error, arid the sages 
deliberately concealed it, using a fictitious name to cover 
it up. What sort of reasoning is this ? Tho fact is ; 
there has not been, on the pcirt of the Sii school, the) - 
thorough examination of the teaching of the “Great 
Appendix ’V the “Book of History”, the “Odes”, tho 
“Doctrine of tho hlcan”, and “ IMencius ”, necessary to 
a clear understanding of this chapter ; and so they have 
fallen into the citoucous teachings of tho Buddhists that, 
before ever heaven and earth came to be, tliis Nature was in 
existence. Trying to prove that tho Nature was antecedent 
to heaven and earth and all life, and realizing that then 
the term Dcci’ee would be inapplicable, they invented this 
explanation to avoid self-contradiction. If they reallj’’ knew 
the true meaning of the Nature and the Decree, and still 
wished to maintain that tho Nature was before heaven and 
earth and all life, they surely would have some regard to 
z'eason, and not indulge in such iiTclevant talk. (From 
the “Criticism of the Su School Exposition of the Yi”.)" 

^ That is, of the J'l Chinfj. 

“ See ^ ^ , pt. xeix, {. 14 ff. 


9 
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THE NATURE 

(Eighteen Sections from the “ Conversations ”.) 

1. iSIoral Law is the Nature, and the Nature is 
Moral Law. It is true, these two are one and the same 
thing ; but wo need to understand why the term Nature 
is used, and why the term Moral Law is used. 

2. “The Nature is Law.” ^ Subjectively it is the 
Nature, objectively it is Law. 

3. The principle of life is termed the Nature. - 

4. The Nature consists of innumerable principles pro- 
duced by Heaven. 

5. The Nature consists of substantive principles ; Love, 
Righteousness, Reverence, and Wisdom are all included 
in it. 

6. The difforonces which appear in the Confucian school 
in their discussion of the Nature are not because the ■writers 
w'cre not clear as to whether it is good or evil, but because 
the meaning of the term Nature itself was not definitely 
settled. 

7. The sages understood the meaning of the term 

‘ A dictum by Ch'eng I ; see pt. xviii, f. 24 ; cf. also ^ , 

pt. XV, f, 27. In the latter work the complet-e statement is: “The Nature 
is Law, what we terra the moral nature 

m n 4o)- 

^ This statement must not be confused with the statement of Kao Tzii, 

“ Life is vdiat is termed the Nature.’* The apparent agreement of 
Ch'eng Tzii with Kao Tzu is fully discussed in the Inlroduction to 
Citu Hsi anrJ tlr iSr/,oo!, chap. viii. On the Nature as the law of 

life, compare Sir Oliver Lodge’s remarks on the soul in his Man and the 
U inverse, pp. 164-7. 
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Nature ; the divisions in, tho later schools^ were simplj 
because the word itself was not understood. The 
philosopher Yang= flounders, while the philosopher Hsiin^ 
is like the proverbial man who tries to scratch his leg- 
through his boot. 

8. ’After reading some essays by Yiin and others on the 
Nature, the Philosopher said ; In discussing the Nature it 
is important first of all to know what kind of entity the 
Nature is. (Pi Ta’s record* adds tho words ; The Nature 
as a matter of fact is formless ; it consists of principles 
implanted in man’s mind.) Cheng Tzu put it well when 
he said, “The Nature is Law.”'^ Now if we regard it as 
Law, then surely it is without form or similitude. It is 
nothing but this single principle. In man Love, Righteous- 
ness, Reverence, and Wisdom are the Nature, but what 
form or shape have they ? They are principles only. It 
is because of such principles that men’s manifold deeds are 
done. It is because of them that we are capable of 
solicitude, tliat we can be ashamed of wrong-doing, that 


' Lit. “ the hundred schools ”. 

^ A philosopher whose opinions were in vogue in the time of Mencius. 
He was an egoist. See Legge’s Chinese Classics, vol. ii. Prolegomena , 
pp. 95-102. 

^ A philosopher who maintained that the nature of man is essentially 
evil, in opposition to the teachings of Mencius. See Legge’s Chinese 
Classics, vol. ii, Prolegomena, pp. 82-91. 

■* Pi Ta m the first instance studied under Chang Ch'ih andLuTsuCh'ien, 
but subsequently attached himself to Chu Hsi. His surname was Wu 
and style Po Feng Through the influence of his father he was 

appointed to office as Magistrate at a place called Chi Shui ( § yfC ) , 
bu - retired when Cliu Hsi was disgraced. See ^ ^ , pt. Ixix, f. 53. 

° See pt. xviii, f. 24 ; cf. also ^ pt. xv, f. 27. 

c 
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■wo can be courteous, and can distinguish betiveen right 
and -wrongd Take as an illustration the nature of drugs, 
some have cooling and eome heating properties. But in 
the drug itself you cannot see the shape of these properties : 
it is only by the result which follows upon taking the drug 
that you know what its property is ; and this constiJ;utes 
its nature. It is so with Love, Righteousness, Reverence, 
and Wisdom. According to Mencius those four principles 
have their root in the Mind. When, for example, he speaks 
of a solicitous mind, he attributes feeling to the Mind. 

The Philosopher said further ; Shao Yao Fu said, “ The 
Nature is the concrete expression of Moral Order, and the 
Mind is the enceinte of the Nature.” ^ This is 'welh said, 
for Moral Order in itself is without concrete expression ; 
it finds it in the Nature. But if there were no Mind where 
oould the Nature be ? There must bo Mind to receive the 
'Nature and carry it into operation,; for the principles 
contained in the Nature are Love, Righteousness, Reverence, 
and Wisdom, and tlicy are real principles. Wo of the 
Confucian cult regard the Nature as real. Buddhists 
regard it as unreal. To define the Nature as the hlind, 
as is done so frequently in these days, is incorrect. It is 
essential first to understand our terms and then proceed 
to definition. (Fi Ta's® record adds : If we jioint to that 

^ The allusion is to Mencius’ doctrine of the Four Terminals ; see Legge’s 
Chinese Classics, vol. li, p. 78. These are solicitude, conscientiousness, 
courtesy, and moral insight — fourfeelings which are the outflow of the four 
principles, Love, Righteousness, Reverence, and Wisdom, and by means 
of which these four principles can be discerned. The whole subject is 
discussed in the I to Chn Hsi nn-lthe Snnq SeknoJ, chap. xi. 

2 Quoted from Shao’s preface to the “ Chi Jang Chi ” ; see p. 6. 

* See p. 17, n. 
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which, possesses consciousness as the Nature, we are spealcin^ 
ol what is really the Mind.) For example, there is the 
Nature as implanted ly the Decree of Heaven, and there is 
the physical element. If we regard the Nature, as it is 
implanted by the Decree of Heaven, as having its origin 
in thi! Mind, where will you place the Physical Nature ? 
When, for example, it is said, “ The natural, mind is un- 
stable, the spiritual mind is but asparlc,” ^ the -word ‘ mind ’ 
is used in both cases, but we do not say that the ‘ spiritual 
mind ’ is Mind, while ‘ the natural, mind ’ is not Mind. 

9. Just as in the case of the body : within are the five 

' Quoted from the speech of Shun, the eage-eraperor, to Yu, his successor, 
as recorded in the “ Shu Ching ”. See Lcgge’a Chinese Classics, voJ. iii, 
pt. i, p. 61. Legge translates the passage : “ The mind of man is restless, 
prone to err; its affinityfor the right way is small.” But this fails to bring 
out the play on the word -‘mind” (/iJ). The expression A /jj* (natural 
mind) is contrasted with (spiritual mind). Although 5 ^^ as 

Legge says, is not a different entity from A iC', >t represents a different 
condition. Legge objects to Medhurst’s translation of A as “ carnal 
mind ”, and he is right in so far as the word “ carnal ” is too one-sided 
in its generally accepted meaning. The mind of man as ordained by the 
Divine will is the i.e. the mind which is in accord with and wholly 

subject to (Tao), Moral Law ; it is the ethically pure mind. The 
A is the mind of man as affected by the physical element. Chu Hsi 
says elsewhere when consciousness is in accord with right ethical principle 
we have the , and that the easily falls into error, while the 

manifested with difficulty. To the word ^ (icei), which I have 
translated by the phrase “is but a spark*’, he gives more than one meajiing: 
it is “ minute ”, it is also “ obscure ^ ^ ^ 8 -fc & ® 

^ m >bo A 0'j ® w ^ figo 3t i'J 

... m >1^ m m ^ M ^ M ^ Wo); 

see Chu Hsi’s Conversations 31-6. 
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organs and six viscera/ and without aro the four senses 
of hearing, sight, tasto, and smell|, with, the four limbs, 
and all men possess them alilce ; so with the moral nature: 
■within are Love, Eighteousness, Eeverenoe, and ^Yisdom, 
and these are manifested in solicitude, conscientiousness, 
respectfulness, and moral, insight, and all men possess tjiem; 
so that in all relationships, such as those of father and son, 
elder and younger brother, husband and 'wife, friend and 
friend, sovereign and minister, the same moral sentiments 
exist. Even in inferior creatures it is the same, except that 
in their case these principles are restricted byr the rigidity 
of form and matter. Nevertheless, if you study their habits 
you find that in some particular direction they top manifest 
the same principles ; they, as well as we, have the affection 
of parent and child ; in their maJie and female there is the 
relationship of husband and wife, in their differing ages 
that of elder and younger brothers, in the flocking together 
of those of a class that of friends, and in their leadership 
that of sovereign and ministeir. It is because all things 
are produced by Heaven and Earth, and together proceed 
from the One Source, that there is this prevailing 
■uniformity. When the holy and wise men of the past 
subjugated the inferior ci'eatures, their treatment of each 
was in accordance ■with its nature. In the animal and 
vegetable worl,d, for example, they invariably acted on this 
principle. In their appropriation and use of nature’s wealth 
they recognized seasons and exorcised moderation. In the 
birth season of spring they refrained from killing young 

' Giles gives the Five Organs as heart, liver, stomach, lungs, 

and kidneys; and the Six Viscera as stomach, intestines, bladder, 

gajl bladder, and the two functional passages. 
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animals, they did not overturn nests, nor kill those that 
were with young. It was not till the plants and trees haxi 
begun to drop their leave.s that the woodman entered the 
hill forests with the axe. It was not till the otter had 
sacrificed its fish that the forester entered the meres and 
dam». It was not till, the wolf had offered its prey in 
sacrifioo that the hunter commenced his hunting.^ The 
reason why they were able to give all things their appro- 
priate spheres was because they first understood the original 
purpose of Heaven and Earth in the production of thingB. 

10. I Ch'uan’s four words, “ The Nature is Law,” - are 
not to bo gainsaid ; tlioy are really the outcome of eub- 
jective investigation. Later teachers only repeat what they 
have hoard from otlicrs, without examining into the con- 
stitution of their own being, and therefore err in many 
directions. 

11. Question. Ming Tao says’ that most modern 
philosophers in their discussion of the Nature maintain 
that the sentence, “ The law of their succession is good- 
ness,” ^ refers to tlie same thing as the dictum of Mencius, 
“The Nature is good.”’ Does not Ming Tao here imply 

^ The whole passage is quoted, though in different order of the sentences 
from the Li Chi ; see Sacred Books of the Easty vol. xxvii, p. 221. The wild 
beast having caught his prey has more than he can devour at once, and 
therefore spreads it out on the ground all round him, watching it until be is 
able to eat it. The appearance is as if it were laid out for sacrifice; hence 
the expressions used. 

^ See p. 10, n. 1. 

^ See ^ P^‘ f* 29 ; ^ pt. i, f. 10. 

* A sentence in the I’i Ching, pp. 355-6. The two paragraphs, 24 and 
25, are frequently quoted by the writers of this school, and are very 
important. See p. 50 of this volume, n. 1. 

* Mencius, p. 110. ^ 
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tliat the original substance of the Nature cannot be defined, 
and that all those 'vvlio expound the Nature do no more than 
describe its autflo'sr; as, for example, when ^Mencius says, 
“ If we look at the Feelings which flow from the Na/ture, 
we may know that they are constituted for the practice of 
what is good ? ” 

The philosopher nodded assent. 

Subsequently, a scholar of Kaangsi® asked about the above 
statement by Ming Tao, and the Master rcq^lied in a letter 
that the saying in the “Great Appendix of the Yi ”, “ The 
law of their succession is goodness,” refers to the time before 
birth, while Mencius, in saying that the Nature is good, 
refers to the time after birth. 

That verj- evening ha again referred to this subject in 
conversation with Wen Wei,^ and said : It seems to me 
that n'hat I wrote to-day was not riglit. 

Wen Y.’ei said ; Is it not that, when tlio “ Yi ” speaks 
of their succession being goodness, it speaks of the flowing 
movement of Heaven’.s Moral Order, and that Mencius, in 

' Mencius, p. 278. The “• Feelings ” are the Four Terminals, referred to 
on p. 18 (see note), which flow from the four principles constituting the 
Nature, and therefore furnish the ground on which is based the doctrine 
that the Nature is good. The nature of the source is inferred from the 
nature of the stream. The questioner here quotes the passage simply as 
describing the outflow of the Nature, and so explaining the point of 
similarity between the two sayings quoted b 3 ' Ming Tao. Note, Legge 
takes the subject of the last clause to be “ the Nature ”, Chu Hsi takes it 
to be the Feelings ”, see p. ‘.31 ; the meaning is the same in both cases. 

^ A man named Ch'en Yuan from Kiangsi studied under Chu Hsi (see 
pt. xciii, f. 1). 

’ A pupil of Chu Hsi at Shao Hsing. His full name was Hsii Wen Wei. 

He held office at T‘ung Chou, but owing to false accusations made against 
him ha went into retirement. After about six ^mars, however, the Throne 
recognizing his integrity appointed him to a secretariat. 
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saying that the Nature is good, speaks of the outflow of 
man’s Nature. The “Yi” and Monciua each speak of a 
“ flow ”, the one referring to Heaven, the other referring 
to man, and jMing Tao uses the one to illustrate the other. 
Thus it is not, as you, sir, said, th.? distinction between the 
timejbefore and the time after birth. 

The Philosopher replied : You are quite right. 

12. The Nature of man is universally good. Even 
Chioh and Chou,i who exhausted the possibilities of violence 
and wont to the utmost extreme of wickedness, still knew 
that thoir actions were evil. But, tlioiinh m’j yature is 
good, Vvmcn I would act in accordance with it I fail, and 
find that it has been made captive by Luinan desire. 

13. The IMaster asked the quovtion ; How does the 
'Nature come to be “ the concrete expression of Moral 
Order ? 

Ch'un- replied : IMoral Order is a principle inherent in 
the Nature. 

The Master said ; The term Moral Order is used in a 
universal sense, the terra Nature is used in the individual 
sense. How do we know tliat IMoral Order exists in the 
external world ? SimplV by our experience of it here.’ 
(Ti-Lu reads ; By seeking it in our own persons.) lYhere- 
cver the Nature is, there is Mora! Order. The Moral Order 

' Chieh was Chieh Kuei ^), the last Emperor of the Hsia dynasty, 
and Chou was Chou Hsin the last Emperor of the Yin djmasty. 

Both were notorious for their almost inconceivable tyranny and lust. The 
one was overthrown by T ang and the other by Wu. 

^ Probably Ch'en A.n Ch'ing ; se? p. 135, n. 2. 

^ Here the Philosopher pointed to his breast. 
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is Law as we fiiii it in the external world ; tiio Nature is 
Law as we finid it in ourselves. But the laws which, we 
fin d ill the external world are all comprehended in tliis 
Law which is in mvself. The Nature is the framework of 
the Moral Order. 

14. Chi Sui, foIloTving the teaching of his school/ said: 
You cannot speak of tho Nature a« being good in the moral 
sense, for ultimate goodness has no opposite, whereas tha 
moment j’ou say that a thing is good you are contrasting 
it with evil, and when you speak of it as being good or 
evil you are speaking of what is not the original Nature. 
The original Nature is from' above, so honourable as to be 
above comparison. Good as tho correlative of evil is from 
beneath. The moment you say it is good you contrast it 
with evil, and then you are speaking of what is not the| 
original Nature. IVhen JMencius said, “ The Nature is 
good,” he was not spealdng of moral goodness, but simply, 
using tho language of admiration, as if to 883 -, “ What an 
excellent thing the Nature is ! ” just as Buddha exclaimed 
“Excellent! ” with reference to “the Path”. (This is 
the theory of Wen Ting.) = 

^ Chi Sui was the third son of Hu Wu Feng (see p. 25), and grandson of 
Hu An Kuo, the founder of the Hu School of Philosophy (see Intro- 
duction to Chu Hsi and the Sung School). Hu Chi Sui was Chu Hsi’s 
contemporary and the chief representative of the Hu school in his day. 
He studied under Chang Ch‘ih {style Nan Hsien), whose daughter he married, 
and who had himself studied under Hu Wu Feng, the father of Chi Sui. 
See ^ pt. xiii, f. 21 ; pt. Ixxi, f. I, 

^ Hu An Kuo (iS9 ^ 0). canonized as Wen Ting, was the founder of 
the Hu School, and grandfather of Hu Chi Sui. His teachings are recorded 
in two important works ® it # and ^ m- See 

ip, pt- xxxiv, f. 12 ; , pt. xvi, f. 15. 
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In criticizing this statement I said: The original Nature, 
it is true, is the all-oomprehensive perfect goodness apart 
from any compaiison with evil. This is what is imparted 
to mo by Heaven. But the practice of it rests with man, 
and then it is that you liave e\dl in addition to good.’. 
Conduct in accord with this original Nature is good. Con- 
duct out of accord with it is evil. Ho^vi can it be said' 
that the good is not the original Nature ? It is in man’s 
conduct that the distinction arises, but the good conduct is 
the outcome of the original Nature. If, as Wen Ting says, 
there is both an absolute and a relative goodness, then there 
are two natures. Now the Nature which is rccciv'cd from 
Heaven, and the Natui-o from which good conduct proceed?, 
are essentially one ; but the moment tho good appears, 
there immediately appears with it tlio not-good, so that 
necessarily you speak of good and evil in contrast. It 
is not that there is an antecedent evil waiting for thOigood- 
ness to appear with which it is to bo contrasted, but' that by 
wrong actions wo fall into evil. The doctrine taught by 
Wen, Ting was adopted by his descendants ; and from the 
time of Chih T’ang ^ and Wu Feng - it diverged still further 
from tho truth, and ended in the development of the doctrine 

* Hu Yin ^)i Chih T‘ang, was a nephew of Hu An Kuo. 
Chih T’ang studied under Yang Kuei Shan, and held high office in the 
state. He died when Chu Hsi was 21 years old. 

^ HuHung (j^ ^), tYu Feng, was cousin to the above, being the 
son of Hu An Kuo. He also studied under Yang Kuei Shan, and in turn 
was the teacher of Chang Kan Hsien, a friend of Chu Hsi’s. He was the 
author of the Words oJW isdom 'b > see p. 28, n. £), so often quoted 
and criticized in this work. Like his cousin Chih T‘ang, Wu Feng stood 
high in the confidence of the Emperor and filled prominent positions at the 
Court. 
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of two natures, tLo original Nature and tJiat in which good 
and evil are contrasted. They only speak, however, of 
one, the original Nature, contending that that in which 
good is contrasted with evil is not the Nature. How can 
such a theory hold ? Wen Ting obtained his idea in the 
first instance from ICuei Shan,^ and Kuei Shan obtained it 
from Ch'ang Tsung of Tung Lin.- Tsung had formerly 
been a neighbour of Kuei Shan’s, and thus they had had 
friendly intercoiu'se together. Subsequently Tsung veent 
to live at Tung Lin in tho Lu Alountains, Vvdiere Kuef Shan 
visited him on his way to the capital. Tsung was an able 
man and deeply read in Buddhist literature, besides being 
a man of high moral princdplo. Kuei Shan asked him 
whether Mencius’ doctrine, “The Nature is good,’’ was 
corr; ct. Tsung answered that it was. Again, Kuei Shan 
asked, “ How can tho Nature he defined in terms of good 
and evil ? ’’ Ttuiig replied, “ The original Nature is not 
contrasted with evil.” The saying which was thus 
originated by him was handed down from ono to another. 
But Tsung’s statement in itself vras not incorrect, because 
it is true that originally tho Nature was without evil. Tho 
error began with Wen Ting, who a(Sserted that the dictum, 

’ Yang Sliih (jj.^ >lj)i Kuei Shan, was a philosopher of Fuhkien, 
and bom five years after the birth of Chu Hsi. He studied under both 
Chw*ng Hao and Ch'en^ I. Most of his life was spent in Honan, their 
native province. See Introduction to Chu Hsi and the Sung School, 
chap. iv. 

“ Tung Lin (Eastern Forest), in the Lu Mountains, is in Kiang Si. Yang 
Kuei Shan established a school atCh‘aQgChou (itjIiJ) in Fuhkien, which 
was called the Tung Lin College ^ ^ St)' School in 

Ch‘ang Chou was rebuilt byKu HsienCh’eng in the reign of 

Wan Li (Ming dynasty). 
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“ Tho Nature is good,” was the language of admiration. 
Later, Chili T’ang and \Yu Feng followed bj making a 
distinction between the two “goods”, maintaining tliat 
that of which good is predicated is not the Nature. But if 
that of which good is predicated is not the original Nature, 
whore, will you get your “good” from? Since, as is 
admitted, the words in the dictum are used in admiration 
of the Nature, it follfows that it is tho Nature. (Hsien’a 
record reads : it follows that tho Nature is good.) * If the 
Nature were not good, how could it inspire admiration — 
just as Buddha, when in admiration lie exclaims 
“ Excellent ! Excellent ! ” implies that tho Path is good 
and so calls forth his admiration. Tho two Sus- in their 
discussion of the Nature full into tin sain-'' error as tlic Hus. 
Their contention is that iM(.n''-iu5’ assertion tliat the Nature 
is good is as if he said fire can cook, v.'hiie Hsiin Cli'ing's^* 
assertion that tlio Nature is ovil is as if he said fire burns. 
Kuei Shan turns this statement, and criticizes it by saying ; 
“The reason why fire can oook is because it burns. If 
othenrise, hoav could there bo any cooking ? ” The Sus 
in their discussions concerning tho Nature say : “ From 
th-’ times of the ancient &agcs until Confucius, the only way 
in which tho Nature was interpreted ava-s as ‘ Sing!en.;6s 

^ Ksien’s record is probably the correct one ; the sensd of the text is 
otherwise not complete. 

“ Su Shih (or Su Tung P'o) and Su Che. See IntrGductionto Chu Hsi and 
the Sung School, chap, iv ; also p. 14 of this volume. 

^ Hsiin Ch‘ing (the Jlinister Hsiin) was the famous philosopher who 
asserted that the Nature is evil in direct opposition to ^lencius. He lived 
in the third century b.c. 

^ See D.M., pp. 271, 27d. The word — literally means “ one ”, and is 
translated by Legge as singleness In his note on p. 271 Legge quotes 
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and then the idea of tho ‘ !Mean ’ ^ was introduced ; but 
the question 'vvliethor it was good or evil had not as yet 
been raised. When Mencius, however, said, ‘ The Nature 
is good the ideas of ‘ Singleness ’ and the ‘ Aleaii ’ sank 
into the background.” All tliis is beside the mark. The 
authors of such arguments simply content themsclve« with 
plausible statements, without regard to underlying 
principles. The Hus, too, represented at the present time 
by Chi Sui,- show the same tendency. 

15. On the occasion of a remark in praise of the ‘‘ Chih 
Yen”, 3 made by one who was discussing the Hu PIsiang 
School,* the Philosopliier said: The “Ghih Yen” 
admittedly has its good points, but it also contains serious 
errors. For example, it says that the distinction between 
good and evil, or between right and wrong, has no real 

Ying Ta’a translation of the passage in which the word occurs, in which he 
translates — as “one”, meaning one method of practising the five duties 
referred to. Legge, however, is not satisfied with this, and adopts 
Chu Hsi’s interpretation of the word — as meaning “ sincerity ”, which is 
doubtless the meaning here. I have retained Legge’s rendering of “single- 
ness ” to distinguish from , the regular word for “ sincerity ”, which 
occurs so often m tliis work. 

* Lit. “ middle ”, interpreted by Legge as meaning “ equilibrium ” 
{see D.M., p. 248) ; and by Ku Hung IMing as “ right, true, fair and square ” 
{Conduct of Life, p. 7). 

" See p. 24 and note. 

^ The *' Chih Y'en” ( Words of Wisdom) is a treatise by Hu Wu Feng (see 
p. 25, n. 2). It is still extant, and can be referred to in the ^ 
pt. xlii, ff. 2-12. 

‘ Hu Hsiang j|(]) was a name by which the Hu (j|^) School was 

known (see ^ pt. Ixxi, f. 2), probably taken from a district named 

Hsiang T'an j^), in Hunan or from a river in the same 

region called the Hsiang River 7K)- 
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existence in the Nature. But thus to obliterate all moral 
distinctions is simply to fall into the “ Whirling Water ” 
heresy of Kao Tzu.^ Again, it says, “ The Natui-e consists 
of the faculty of liking and disliking : the nohlo man iri his 
liking and disliking is actuated by Moral Law and the 
ignoble man by selfishness.”- The Nature being thus 
defined as liking and disliking'. Moral Law comes to be 
a thing outside the Nature. Where such principles come 
from I cannot understand. 

Question. Does not the statement, that by investigating 
the continuity of the functions of eight, hearing, speech, and 
activity we may understand the Feelings,® express the same 
idea as that of Kao Tzu’s assertion that “ Life is what ia 
termed the Nature ”? ‘ 

Answer. Yes, this statement also is at fault. Again, 
later on it is said, “Moral Law and Righteousness are 
clearly manifested, but who can say that they constitute 
the Mind ? The seductions of the world betray us, but who 
can say that they are men’s desires ? ” Thus Moral Law 
and Righteousness are contrasted with the seductions of the 

^ See Mencius, p. 271. Kao Tzu maintained that man’s nature in 
relation to good and evil is like whirling water ; it will take the line of 
least’resistance, flowing east or west in whichever direction a passage may 
be opened for it. 

“ See ^ ^ » Pf- 6- 

•" I cannot find this statement in my copy of the Chih Yen, but it is 
undoubtedly quoted from that work. The same thing is true of some 
others of the statements criticized. The word “ Feelings ” here is equivalent 
to the word “ Nature ”, and the text maintains that, the functions 
enumerated being the functions of life, the statement is in effect the same 
as Kao Tzii’s famous dictum. 

Mencius, p. 272. 
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world ; and yat, according to this school, there is 
no Moral Law or Righteousness in the Nature originally, 
but the two opposites, good and evil, are subsequcntly 
implantsd in it, and thus it is poseibla to define the 
Nature also as “not good”. Finally it is said: 
“ The Nature is the mystery of tho universe and of 
the spirit-world : tho word ‘ goodness ’ is inadequate to 
describe it, how much more the word ‘ evil ’ ! When 
Mencius saj's, ‘ Tho Nature is good,’ he is using tho 
language of admiration, and not contrasting good with 
evil.” To say tint the Natureisthemystery of the universe 
and of the spirit-world is to use highfiown and exaggerated 
language, whereas, as I have said before, it is characteristic 
of the saints and sages that they expressed themselves in 
simple language. Although Mencius sometimes breaks out 
in vehement terms, Confucius is always even and exact. 
Tho theory- that “good” in tho dictum, “The Nature is 
good,” is not moral good, originated in an interview which' 
Kuei Shan had with tho venerable Tsung, when tho teaching 
of Idencius on tho Nature of man was discussed, and this 
■ statement mado.'^ Wen Ting= frequently heard Kuei Shan 
quote Tsung’s remark, and based his theory upon it. 
But what the venerable T-ung said at that time seems to 
have been that the all-comprehensive transcendent good- 
ness is not contrasted with evil, v, hich does not look as if he 
had altogether abandoned the jrosition that the Nature is 
good. To-day, disregarding what he said as to the all- 
coinpreli 'iisive transcendent goodness, they insist that his 
statement that it is not contracted with evil implies that he 


^ See pp. 25-7. 


- See p. 24 and n. 2 . 
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meant that Mencius’ dictum is the language of admiration, 
and, as a result, have fallen into very serious error. 

16. Mencius shows the goodness of the Nature from 
its manifested operations, and thus supports his statement 
that the Nature is good. Ch'Ong Tzu calls it the Original 
and Essential Nature, ^ but also shows the original ethical 
principle by its manifested operations. 

17. Question. What is meant by Heng Ch'ii when he 
says “ The Nature is that by reason of which we cannot 
hut he acted upon hy the external world' ? ” ^ 

Answer. The possession of the Nature in itself means 
that we are acted upon by tlio external woidd. For I'xample, 
when wo recognize the dailj’ obligations of the relationship 
between sovereign and minister, and father and son, our 
minds are being acted upon externally. The same thought 
is expressed in the Ti Ching in the words, “When acted 
upon, it penetrates forthwith to all phenomena.’’ ^ This 
sentence of Hong Ch’ii’s is parallel to his other statement : 

“ The Decree is that by reason of which Heaven cannot 
but bo unceasing.” ^ For Law in the nature of things is 

* The saj’ing is by I Ch‘uaij ; see §, pt- hi, f. 4. 

’ Quoted from the ChCng Meng ( This passage is not in the 
tfe S ^ found, however, in the ^ ^ , or 

in the ^ , pt. xviii, f. 33. Heng Ch'u (Chang Tsai) is alluding 

to a passage in the Li Chi ; see Sacred Books of theEasf vol, xxviii, p. 96, 
also p. 38 of this volume. 

^ I’i Chufj, p. 370. 

‘ See ChCng M,'ng ^ , pt- xvii, f. 33), in which this sentence appears 

immediately preceding that quoted hy the questioner. Heng Ch’u alludes 
to a sentence in the Doctrine of the Slean. which reads : “ The Decree of 
Heaven, how profound it is and unceasing ! ” In the statement quoted 
by the questioner there are two ideas ; the first is that the Nature is the 
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without cessation ; day and night, winter and summer, it 
goes on without pauso. Hence the saying of Confucius, 
referring to the Nature : “ It passes on just like this ” ; i 
and that of Ch'eng Tzu: “ It is one with the Moral Order.” 
This principle, both now and from all eternity, never ceases 
for a single moment day or night ; therefore it is said, 
“It cannot cease.” 

18. Again, referring to the saying of Shao Tzu, “ The 
Nature is the concrete expression of Moral Order,” ^ the 
Philosopher said : Though Moral Order is present every- 
where, how arc we to find it ? The answer is ; simply by 
turning and looking within. It is wholly found within 
our Nature. From the fact that wa ourselves possess the 
principles of Love, Righteousness, Reverence, and Wisdom, 
W3 infer that others possess them also ; that, indeed, of the 
thousands and tens of thousands of human beings, and of 
all tilings in the universe, there are none without these 
principles. Extend our investigations as far as we will, 
we still find that there is nothing which does not possess 
them. Shao Tzu states it well when he defines the Nature 
as the cona-ete expression of Moral Order. 

(Twenty-two Sections ekow the “ Collected 
Writings ”.) 

1. Question. The Master I ClTuan said; “ The Nature 
is Law.” 3 ily definition of the term Law is that it consists 

seat of consciousness, and the second is the continuity of consciousness 
expressed in the words “ cannot but be affected ”. It is in virtue of the 
second idea that the sentence is said to be parallel to the one here quoted. 

‘ Analects, IX, xvi (p. 80). 

* See p. G. 

® See p. IG, ru 1. 
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of Lovo, Eighteousncssj Reverence, and Wisdom. am 
not sure whether I am correct or not. 

Ansiver. Those four most certainly are the fundamental 
principles of the Nature, hut what they incl|Ude is boundless. 
You need to think into this more closely. (Reply to Liu 
T‘ao fJhung.) - 

2. It is said, “ The word ‘ good ’ in the expression ‘ The 
Nature is good’ is not moral good.” I hold, on the 
contrary, that the original and essential good, and the good 
which in its issue is contrasted’ with evil are identical. 
Pul though from the point of view of the time before and 
the time after its emanation there is a diflerenco — for good- 
ness before its emanation stands alone as absolute goodness 
— yi't the good which emanates as the relative good is still 
the same good. After its emanation ihcre is intermingled 
with it the not-good, but that which is termed good is none 
the less the emanation of the original essential good. The 
thought is made clear in the expressions, “ Before there 
■was any action,” and ‘‘After the Nature became active”^ 
which occur in the “ Ts‘ung Shu To say, in spite of 
these considerations, that good in the expression, “The 
Nature is good ” is not inoi-al good, is in my judgment self- 
oontradictory, and can oidy raise doubt in the mind of the 
student. (Reply to Kuo Cli‘ung Hui.) 

' refers to the questioner Liu Ping. 

- Liu Ping (style T'ao Chung) and his elder brother Liu Yo { gi] ) were 
natives of Chien Yang and pupils of Chu Hsi; see 

pt. Ixix, ff. 5, G. 

' Ts'ung Shu are collections of works on a particular subject or of a 
particular period. There are many such collections in existence (see 
Appendix to Wylie’s Azoles on Chinese Literature), and it is difficult to tell 
which of them it is to which reference is here made. 


D 
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3. “ The Decree of Heaven is what is termed the 

Nature The possession of this Nature implies numerous 
principles included in it. Thus, when it is said, “ The 
Nature is the seat of the assemblage of principles.” - 
it is not meant that there is a pre-existent Nature 
without such principles, waiting for tl'.em to assemble 
within it. If we consider it in the light of I Ch'uan's 
dictum, “The Nature is Law,” ^ we shall readily appre- 
hend the idea. In the sentence, “ The IMind moulds 
the virtues of the Nature and Feelings,” the word 
“moulds”^ means to direct their activities. Further, as 
to tho saying quoted that filial piety is the root of virtue, 
I grant that, though in my opinion filial piety cannot be 
characterized in terms of either root or fruit, it is never- 
theless one among the virtues. But suppose it to he as you 
say, and the viriue of filial piety to be the root, do tho 
other virtues then become tho fruit ? You say that the 
Nature is the root of Law, can you then say that the Nature 
is simply one instance of Law ? Again, you say, “ The 
laws of the universe all have their origin and root in the 
Nature,” in n hich case tho laws of the universe spring from 
the Nature, and at tho same time are oufcsido tho Nature. 
Hence there are two entities, tho Nature and Law, not to 
speak of Law being tho greater of the two. (Reply to 
Ho Shu Ching.) 

' D. M., p. 247. - A statement by I Ch'uan. ’ See p. 10 and note, 

■* Jiliao originally means “wonderful’ or “mysterious”. Here 

it is used as a verb — a very rare use of the word. It must be interpreted 
as stated in the text, but as including the meaning of excellence and 
wonderfulness as to method. The passage quoted occurs in The Sayings 
of Wu Ting (35. ^ w)- See pt. xlii, f. 12. Cf. 

p. 176 of this volume. 
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4. In TGui- L-:ter you say, “ \Ye do not know whence 
comes this human desire. The question thus raised is cl 
great imporLince. In my opinion what is called “ liuman 
desire ” is exactly the opposite of “ Divine Law You can 
say that human desire exists because of Divine Law, but to 
say th|it it is Divine Law is wi’ong. For originally there is 
no human desire in Divine Law. It is from the deviation 
in the latter’s flow that human desire originates. When 
ChTng Tiiu s ;ys, "‘Good and evil are both Divine Law 
(this statement seems very etartUng),! what he calls evil 
is not eHl originally (as thus explained the statement is 
considerably altered}, but it comes to be su'ch by excess 
or shortcoming ” “ (tliis statement is an answer to the 
question “ Whence comes human desire ? *’). The sentence 
which you quote, “ Evil also must bo called the Nature,” 
istobeinterpreredinthissense. (Reply to Ho Shu Ching.) 

0 . Sung Ch'ings “Law is the Nature. The 

Nature is not to be defined as the root.”'^ This is well 
salid. (CliT-ng Tzualso says, “The Nature is Law,” see 
“ The Remains ”, Pt. 23, a.) When, however, he proceeds 
to draw a distinction between subjective and objective 
influcnce.s, then he is at fault. Tso Hsii * denies this, and 
rightly. Tso Hsii also says, “ The Nature is spontaneous, 

‘ The sentences in p.irenthc-ses are interpolations of the Chinese compiler 
^ See jg , pt. iio, f. 2. 

® Lien Sung Ch ing (jj a pupil of Chu Hsi. 

^ The statement refers back to section 3 on p. 34. 

‘ Fing Tso Hsu ^)» * native of Shao Wu Hsien, and pupil 

of Chu Hsi, who praised his lectures to students as speciaUy worthy of 
commendation. The master named his pupil’s home “ The Seat of 
Intelligence” (^ See pt. Ixix, p. 41. 
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wliilo Law is necessary and cannot be disobeyed or con- 
fused.” This is fairly corroct (there is error here also), but 
ho goes on to say, “ It is not that the existence of Law is 
subsequent to Ihe Nature, but its manifestation as resulting 
from the Nature is necessarily subsequent to it.” Now this 
is vory erroneous, for it makes the Nature and Lq,w two 
distinct mtities. Again, he is right when he says, “ The 
Nature i.s tire assemblage of principles,” but he is wrong 
when he defines Law os the unification of the Nature. For 
Law consists of the principles inherent in the Nature, and 
the Nature is the seat of the assemblage of those prin- 
ciples. Sung Ch‘ing errs in making no distinction at 
all, while Tso Hsii errs in distinguishing overmuch, so that 
both are one-sided in their statements. (Reply to Feng 
Tso Hsu.) 

C. The doctrine that goodness as predicated of the 
Nature is not coutrastod with evil was originally learned 
by Kuoi Shan from the Buddhist priest Chang Tsung,‘ and 
it must bo oonfessed that, on the face of it, it appears to be 
not incorrect. While, however, you may say in reference to 
the goodness of the Nature that as yet there is no evil which 
can bo ailirmed ms its opposite, to say that it never can have 
an opposite is a mistake. For the Nature is one. Since wo 
say that it is universally good, then of course there can 
be no evil to bo opposed to the good. That is a truism. 
The reason why it is termed good, however, is its opposition 
to evil. By the statement that the Nature is good. Divine 
Law is distinguished from human desire. Although these 
are not synchronous entities, nevertheless, whenever you 


See pjx 25-7 and notes. 
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describe’ them in terms of before and after iirih, or of 
altruism and selfishness, or of etiiical perfection and moral 
obliquity, you cannot avoid their correlation as opj)osites. 
This is the reason why I cannot accept the tlieory that 
there is another good which is not contrasted with evilP 
(Repy.to Hu Kuang Chung.-) 

7. The Master I Ch‘uan said:® “When Heaven and 
Earth stored up the subtle essences, it was man who received 
tbo choicest excellence of the Five Agents. In its origin, 
tho Nature is true^ and in repose.® Before its manifesta- 
tion it is possessed of the five nature-principles, Love, 
Righteousness, Eeverencr:', Wisdom, and Sincerity. When 
bodily form is hrouglit into existence it is acted upon 
by the external world and tho mind“ becomes active ; tho 

' That is : There was a time when there was no human desire, and when 
Divine Law alone existed, and yet that fact does not prevent our con- 
trasting them as in the text. So with good and evil : the fact that at first 
good alone existed does not make it a different good from the good which 
later is contrasted with evil. 

^ A second cousin of Hu VVu Feng. At the age of fifteen Kuang Chung 
sought the advice of Wu Feng and became his pupil He declined office 
in order to devote himself to teaching his doctrines. He had considerable 
controversy with Cliu Hsi and also with Chang Nan Hsien. He died at the 
early age of 38. Selections from his writings are given in the ^ ^ , 
pt. xlii, p. 20. 

® See ^ ^ ) pt- *vi, f. 5. 

* True, i.e. without intermixture of human falsity. See ilE 
{Modem Thought)^ by Chu Hsi, pt. ii, f. 2. 

® Repose, i.e. not yet affected by the external world, and therefore still. 

Note : the word , not is here used. The fact that this word 
is used for the viscera ^ pJt (cf. Giles* dictionary. No 2875) suggests 
the mind in its lower and more passionate aspect, giving rise to the seven 
passionate emotions see p. “f, n. 1), by which the Nature is 

wounded. Contrast these with the Four Feelings (also solicitu^. 
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mind being active there issue (he seven emotions, pleasure, 
anger, sorrow, joy, love, hate, and desire. The emotions 
blazing up and increasing in inteiisiO', the Nature is 
wounded.” ^ 

I have thought over these words carefully, and their 
moaning seems to me not different from the teachingof the 
“Yo Clii The word “ repo.so ”, too, refers to the time 
previous to the Nature’s being acted upon from without, 
when the blind is wholly filled by Pleaven's Law, with 
as yet none of the deceitfulnes.s of human desire ; from 
which we get the phrase, “ Tlie Nature as imjaarted by 
Heaven.” 3 'VYhen it is acted upon by the external world 
and so becomes active, there arises the distinction between 
right and wrong, truth and error. But if there were no 

conscientiousnesi^, rsspectfulness and moral insight, which proceed from 
the Nature. 

^ Or “ pierced Chu Hsi on one occasion was asked how the ^7atu^e 
could bo “pierced”. His answer was: “The Nature, of course, cannot 
literally be ‘ pierced but when men do not obey its principles and give 
reign to their desires, then it receives injury.” See 
pt. 11 , f. 2 ; cf. quotation from the Li ( 'i-t below. 

“ The “ Yo Chi ” or “• Record of JIusic ” is Book XVII of the “ Li Chi ” 
{Sacred Books of the East, vo\. .vxvii), of which sec. 1, par. 11, reads: 

^ ^ M Wo ^ ^ tb ^0 FM n m Wio a '{ik 

&o^ m ^ ^o B ^ fif M Mo Af m M W M ^0 

^ ^ lib 5 5^ 81 ^ ^ 0 - “-“tt man’s birth 

there is repose, and w'e have the Nature as imparted by Heaven. Acted 
upon by the external world activity ensues, and we have the desires 
incident to the Nature. As external things are presented to us knowledge 
is developed, and liking and disliking assume definite form. 'V^Tien liking 
and disliking are not regulated within, loiowledge is led astray by 
external things, and thus there cannot be a proper examination of self, 
and Divine Law perishes ! ” 

* The phrase “ The Nature as imparted by Heaven ”, and those which 
follow, refer to the passage from the “ Yo Chi ” given cbov-. 
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Naturo, there -ftortld be nothing from which desire eouLd 
spring forth, and thus we have the phrase, “ Desires incident 
to the Nature.” The expression “activity ensues” does 
not differ in iiioaning from “ to spring forth ” in “ Thq 
Doctrine of the hlean ^ for right and wrong, truth and 
falsit3;of actions, depend upon whether there is “regulation” 
or not, whether such actions strilre the due IMeaii or not.^ 
This is the same idea as you express when j'ou say, “ It is 
at this very point we must distinguish L'etv,-een the true and 
the false.” But in our daily affairs there needs to be ethical 
nurture, so that when the time comes for action we may 
act iiiVelligeiitly . If we act hastily and without self-control, 
delaying preparation untill it is too late, then bj sheer 
neglect we fail to keei>pace wi'h event-. As to your remark, 
V. ith reference to tho word “repose”, that “This is tho 
word which represents the mystery of the Nature as 
imparted by He.iven, and not the contrast :d e.xpressions, 
activity and repose, truth and falsity ”, I am doubtful ; for 
tho Nature i.s all-inclusive: the laws both of activity and of 
repose arc contained in it. If Ave use only the AA'ord “repose” 
to represent the Nature, then the deSuition of the term 
bccome.s one-sided and defective. Y'hen in the “ Yo Chi ^ 
repose is predicated of tho Nature as imparted by Heas'en, 
it simply means that before it is acted uixm by the external 
world, and before selfish desires have sprung forth, it is 
wholly Heaven’s Lasv ; it is not necessary to use the word 
“repose” to represent the mystery of tho Nature. Tho 
words “ true ’’ and “ false ” on the other hand are different 


* D.M., p. 248. 

- See the passage referred to above in the Doctrine of the Mean. 
See above. 
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from tlio words “ activity ” and “ repose Tho Nature as 
such is possessed by everything in the universe, but there 
is nothing false in it. Tho attempt is now made to include 
truth also in this negative assertion, just as IMr. Haii 
says, “Moral Law is neither true nor false,” for which he 
is ridiculed by Ming Tao. In the statement of I Clj'uan, 
“ In its origin it is true and in repose,” there is a 
fundamental difference between tho words “ true ” and 
“ iropose ”, for tho word “true” refers to tho original 
eubstanco, while tho word “repose” refers only to the fact 
that in tho beginning it lias not yet been acted upon by 
the external worlld. The Master Aling Tao says : “The 
time preceding man’s birth and the repose which then exists 
needs no discussion. The moment you apply the term 
‘ Nature ’, what you are speaking of has already ceased to 
bo tho Nature.”- For tho moment of repose at man's 
birth is tho time when tho emotions have not yet sprung 
forth ; but this merely shows tho perfection of the Nature 
as imparted by Heaven, and cannot fairly be regarded as 
using the word “reporo" to represent the Nature. (Reply] 
to Hu Kuang Chung.) ^ 

8. This section was 2 >roduced at the very boginning 
of tho discussion, in tho vain e.xpoctation that at the first 

* Han Shih Lang ^[J), Vice-rresident ^[5) of one of the 

Boards of Government. Ming Tao says, in answer to the statement 
quoted : “ If not true, then it is false ; if not false, then it is true. How 
can it be neither true nor false ? Is it not manifest , and within the com- 
prehension of the simplest intelligence, that whatever is, is true, and what 
is not, is false ? ” See ^ W ’ P^* 

“ See ^ pt. i, f, 10. See also p. 97 of this volume. 

^ See above, p. 37, n. 2. 

* Refers to the preceding section. 
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glance, and in a single moment, the accumulated error of 
years could be rectified. Its arguments still meet with 
opposition on the part of some. Moreover, that I sliould 
pit 'mj' 0110 solitary discussion against the combined wisdom 
of all the wise men of former generations also makes me 
uneasy in mv mind. Hence, to-day, when I read it, I find 
my-Hi, even, oliject.'ng i-j it on many point.s. For example, 
Kuang Ohung- maintains that the word “repose” is the 
word to express the mystery of Heaven’s Law, and again 
that the Nature is not to be described as having both truth 
and error, activity and repose — which is the same doctrine 
as the “ Chih Yen ” / asserts when it says that the goodness 
predicated of tho Nature is good in the sense of admirable 
and not good in contrast to evil. Tho way in which I 
ought to have answered him is this : Good and evil, truth 
and error, activity and repose, tho antecedent and the 
sequent, the former and tho latter, all receive their names 
from their mutual opposition. Apart from its contrast with 
evil, good cannot be predicated of anything. Apart fi-om 
its opposition to activity, reioose cannot be predicated of 
anvdhing. If a thing cannot be false, then neither can 
it bo true, and there is nothing of whicli thess things can 
be predicated at all. Now, if the goodness of the Nature 
has no real existence for us, it follows that there is no such 
thing as evil. And so with truth, if it does not exist there 
is no such thing as error. To predicate repose implies' 
activity. Therefore, to say that neither good and evil, nor 
truth and error, nor activity and repose, nor indeed any 
relative terms can be usexi to define the Nature, but that 


See above, p. 28 and note. 
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transcending tlio relative there is ajiotiier absolute good, 
and absolute repose, 'whioh alone can bo regarded as repre- 
senting the mystery of the Nature as imparted by 
PIcavcn, is surely very strange ! 

Not only vras the reply which I made at the time 
inadequate, as I have shown, but there are several a)ther 
statements in which there arc also omissions ; a,s, for 
example, when I said that the Nature is all-inclusive, and 
not to bo deiined as repose only. This is true, but the idea 
should rather have been expressed thus: “Though the 
sphere of the Nature is repose, activity and repose arc 
alike implied in its connotation. Therefore, the ‘ Yo Chi ’ 
in predicating repose of the Nature i is right, but when 
Kuang Chung uses the word repose to set forth ‘ the 
inysteiy of the Nature as imparted by Heaven ’ he is 
wrong.” Such would bo an all-round statement of t!ie 
position. Again, in discussing Ciieng Tzu’s “true and in 
repose” statement, I took tlie Avord “true” as referring 
to the original substance, and “repose” as referring to 
the time before it is acted upon by the external Avorld. 
This also is correct, but it Avould have been better to have 
expressed it thus : “ The Avords ‘ before its manifestation ’ 
in the latter part of the sentence are the explanation of 
the word ‘repose’, and ‘the fiA-e nature-principles’ explain 
the AA'ord ‘ true ’ ; but Love, Righteousness, Reverenoo, 

Vi isdom, and Sincerity are to bo denned as implied in the 
expression ‘ before its manifestation and arc what is meant 
by the ‘ truth ’ of the Nature.” In this way both the idea 
and its expression are complete. (Reply to Hu Kuang 
Chung’s criticism of Chu Hsi’s “ Essay on the Nature”.) 

^ ^ See above, p. 3 v n. 1. 
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9. Before- tlie etlierial element exi-ta, the Nature is 
already in existence. The former is transitory, the latter 
is eternal. Although the Nature is implanted in the midst 
of the Ether, the Ether is still the Ether and the Nature 
is still the Nature, without confusion the one with the 
other.-* As to its immanence and omnipresence in the 
universe, there is nothing which is without this principle, no 
matter how fine or coarse the etlierial element may be. 
It is not correct to rogai-d the more subtile part of the 
Ether as the Nature and the coarser part of the Nature 
as the Ether. (Reply to Liu Shu Wen.) 

10. It is true that the Nature cannot be without activity, 
but its all-comprehcnsiveness is not because of its necessary 
possession of activity. Even if there wore no activity, how 
could thei'e bo anything lacking in its ail-comprehensive- 
ness? The fallacy of the Buddhists lies in their falsely 
regarding the spirit and soul i as the Nat ure, and not in their 
failing to recognize that the Nature is incapable of activity. 
If you regard them as understanding what the Nature is, 
you have no right to charge them with error. Seeing that 
you do so charge them, you liave no right to appeal to their 
statements that the Nature is unreal. In these passages your 
language is not clear, as if your own apprehension of the 
niatter were not clear either. (Reply^ to Pan Kung Shu.) 

’ In the expression ^ijl , the word ^ represents the principle of 
sensation, and f ijl the intellectual principle ; in ^ ^ represents the 

higher or intellectual soul, and the lower or sentient soul. Thus the 
two expressions, w-hen analysed, seem mutually to correspond, but ^1^ 
again, in relation to is the higher element in the psychic part 
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11. “ Our Nature is Originally good. It is only after it 
has been acted upon by external influences tliat it may 
Iloso its poise and fall into evil.” Such passages wo may 
verify by rcferenco to oursolivets, and need not question 
them. Their proof lies in the fact that we hav'e constantly 
to watch and keep guard over ouraelves with reference to 
those things in 'whioli wo are acted upon in the direction 
of good or evil. (Reply to Wang Ch'ing Ch'ing.) 

12. Ch'eng Tzu said, “ The Nature is Law,” ' and Shao 
Tzu said, “ The Nature is the concrete expression of Moral 
Order.” - These two sayings explain one another exactly, 
but Shu Ch'iian in his criticism would liave it that one is 
good and the other not. In tliis, not only ha.s he failed 
to grasp Sh.io Tzti’s meaning, but I fear that he has also 
failed to understand tlioroughly the inwardness of Ch'eng 
Tzfi’s language. Further, when Mr. Fang® says: 
■‘Moral I.aw is Heaven as tlie self-existom," and “The 
Nature is Heaven as imparted to and received by the 
universe,” he is passing- on the teaching inherited from the 
earlier Cojifueianists. For, as <a matter of fact, although 
ihej' are not two entities, yet there is a dift'ereneo in the 
meaning of the two terms whioli sve must not fail to 
observe. Aloreover, laUr mi in the same coniext he 
says, “Although it is reoeived from Heaven, it is neither 
more nor loss than that which makes Heaven to he Heaven, 
60 that it has never been regarded as two entities.” But 
with reference to his statement ; “The substance of Moral 


" See p. 16, n. 1. 

‘ See p. 6, n. 4. 

” Probably Fang Pin Wang ; see p. 4o. 
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Law is without activity, it is man’s Mind which is tho seat 
of activity,” I say that the words “ Nature ” and “ Mind ” 
have each a differont connotation, and this assertion cannot 
stand. Shao T7.11, too, in his Btateincnt, “ Tho Mind is the 
enceinte of the Nature,” ' is, near the mark, but his language 
and tliought are somewhat abrupt. Remember that the 
Mind is th'^ ra'er of the personality,- and that the Nature 
is Law inherent in the Mind, and you will not go wrong. 
(Reply to Chiang Shu Ch'iian.) 

13. Qucslion. hling Tao says : Life is what is termed 
the Nature. The time preceding man’s birth and tho repose 
which then exists needs no discussion.^ The moment you 
apply the term “ Nature ”, what you are speaking of has 
already ceased to be the Nature. All those who expound the 
Nature define it simply as what is spoken of in the dictum, 

“ The law of their succession is goodness,” the same as 
Mencius refers to when he says, “ Tho Nature of man is 
good.” * I Ch'uan, on tho other liand, says, “ What Mencius 
speaks of as good is the original and essential Nature.”® 
How do you reconcile these two statements ? 

Ansiver. The words, “ Tho time preceding . . . needs 
no discussion,” refer to the Decree of Heaven in its original 
substance, in contrast to it as imparted to and received 
by man. The W'ords, “original and essential,” refer to 
the perfect Law received by man, in contrast to his Phy sical 
Nature. In the phrase, ” The law of their succession is 

^ Sec p. G. 

“ Or “ body 

^ See p. 10, n. 2. 

^ iS P^* O P* volume. 
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goodness,”! the idea of the word “ ffoodness” is not tl;e 
same as that i-cforred to in the “ T'ung Shu but is what 
Mencius refers to in the passage, “ If we look at the feelings 
which flow from the Nature, we may know that they arc 
constituted for the practice of what is good ” ^ — the reference 
being to the Four Terminal^ in their ideal perfes-tiotn. 
(Reply to Wu Po Feng.) 

14. '“iMural Law is without form or subsbince ; the 
Nature possesses spirit and the spiritual faculty.” This 
statement has some truth in it, but the terms “spirit ” and 
“spiritual faculty ” do not mean what we speak of as the 
Nature. The error of Kao Tztl in saying that life is what 
is tei'mcd the Nature, and of the modern Buddhists in saying 
that functional activity is the Nature, lies just here, and is 
one that should be carefully studied. Mr. Fang* in his 
statement, “ It is by tho Nature that the univei-so exists,” 
accurately expresses the meaning of Hu Tzu, but to quote 
it as explaining the words of Shao Tzu is not fair, and 
to turn round and ridicule him as not having grasped Hu 
TziTs idea is beside the mark. In Air. Fang’s statement 
that all things in the universe exist by moans of the Nature, 
tho word “ Nature ” refei-s to the Law of the whole universe. 
This is vvhat is termed “ Tho Supreme Ultimate ”. What is 
there that cannot exist by it ? Vast as the universe is, it 
must not be forgotten that it is corporeal ; and, although 

' Yi Chinij, p. 356. 

* Mencius, p. 278. 

! The passage referred to ia in chapter vii of the T‘ung Shu, entitled 
“ The Teacher ” in which the Xature is said to consist of “Strength, 

Weakness, Goodness, Evil, and the Mean ”, See ^ , bk. ii. 

* Probably Fang Pin Wang, see below, p. 4S. 
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as coiiipared witii men and llio animal creation it has 
priority in time, yet from the point of view of the diAinction 
between the corporeal and incorporeal, i\Ir. Fang’s etate- 
niout is not se very erroneous, and Chang Ju is mistaken 
in disputing it. (Reply to Wang Ciiung Ju.) 

15. Such is tho dignity of ancient teachings that we 
who come after should not of course intrude upon them 
with our discussions. But in relation to the question 
whether tho Nature is good or evil, we should, apart from 
the ancient teach'ngs,' discuss the problem from other points 
of view, and thus, while escaping the odium of either 
suppressing or avoiding difficulties, we shall still arrive at 
tho real truth of tho matter.- The two words good and 
evil are the concrete expression of Divine Law and human 
desiiu respectively. Now, to say fliat the Nature is not 
human desire is quite right, but may we go on to affirm 
that neither is it Divine Law ? Bather than be forced to 
an extreme statement of tho goodness of the Nature, and 
tho contention that it is so good that it cannot be defined, 
how much easier and truer would he the simple assertion 
that the Nature is good and can be defined ! (Reply to Hu 
Chi yui.)3 

16. “Tho Nature is Law.”^ Sometimes it is to ho 

’ ^ ^ Jifc, ie. set aside the 7 ^ ^ll mentioned at the beginning 
of the section, 

^ There are three courses open to the modem student : Tirat, to criticize 
our predecessors, which reverence precludes. Second, to cover their faults, 
avoiding the questions on which we differ from them, which would be 
an offence against sincerity. Third, to discuss the subject without 
reference to their teaching at all, which escapes both undesirables. 

“ See above, p. 24 and note. 

^ A dictum by Ch*eng I ; see p. 10, n. 1 
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regarded as t!io natural outcome of all laws, at other times 
srs if it were a seperate entity in itself. The IMaster 
Kang Chieh said, “ The Nature is the concrete expression 
of Moral Order,” i and the statement seems to bo to the 
point. It is also said, “ When there is calm, but at the 
same time ignorance of what is preserved, the Nature fails 
to attain to the IMean.” Noav, for the Nature to attadu 
to the >,Ican is as natural as for water to be cold and fire 
hot : but the Mean is disturbed because men lose their 
Nature and becloud it by habits engondored by the material 
element. It is not that the Nature fails to attain to the 
Mean. (Reply to Fang Pin Wang.) 

17. The sentence, “ The Nature is the concrete expres vion 
of Moral Order,” occurs in the Preface to the “ Chi Jang 
Chi ”.2 Its moaning is : The Nature is what men receive 
substantively ; Moral Order is the natural Law of Right 
which wo find in the phenomena of the universe. The Law 
wlxieh we find in phenomena is really inherent in the Nature, 
but when we speak of it as the IMoral Order, our 
idea is of soai>thing which is boundless as a vast desert^ 
and diffused in infinite variety, so that its substance is 
invisible, and it is only when we seek it in our own Nature 
that wo see what constitutes its reality — hero and nowhere 
cLso ! The passage in “The Doctrine of the Meaai ” — 
“Conformity to the Nature is vhat is termed Moral 
Order " ^ — expresses the same truth. (Reply to Fang Pin 
Wang.) 

^ See p. G, 

- See p. G, n. i. 

^ For this simile cf. p. 237 and note, 

' D.M,, p. 247. 
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IS. T!ia Xatui'e is tlio concrete expression of Moral 
Order.” ^ Wlien ^V6 specifically call it the IMoral Order ave 
think ot it as diffused in phenomena and untraceable. When 
we look for it in the Mind we find tliat here its princdplee 
a^ume the concrete, fixed and unchangeable. These 
principles as inherent in the Mind are what we call the 
Nature. Hence, Sliao Tzu goes on to say, “The Mind 
is the enceinte of the Nature.” ^ If we examine into the 
subject in this way we shall see where the truth and error 
lie. (Reply to Fang Pin Wang.) 

19. Your instructive essay, on the Nature and the Ether 
is excellent. But the word “accord” in the sentence, 

“ ‘ The rule of existence * is that by means of 
which man is in accord with Heaven,” is, I fear, not satis- 
factory, because the “rule of existence” is what is received 
from Heaven by Man. With reference to the sentence, 
“Such nourish their life and are happy thereby,”^ which 
you quote from the “Tso Clman”, this is what is meant 
by the expression “ in accord with Heaven”. In quoting 
the phrase, “ The Plenum of the Universe,” in the “ Western 
Inscriptions ’ V it seems to me that your addition of the 
^ See p. 6 and note- ^ Ibid. 

^ The allusion is to the passage in the Odes, see Legge’s Chinese Classics^ 
vol. iv, pt. ii, p. 541 ; cf. note on p. 54 of this volume. 

■* The passage in the “ Tso Chuan ” teaches that those who are able to 
observe Heaven’s law, or “ rule of existence ” ( ^ij ), thereby nourish their 
life and so obtain happiness, and this is to “ accord with Heaven 
Huang Tao Fu’s error is in putting this law ” or “ rule of existence 
which is Heaven’s gift, in the place of its observance, which is man s work, 
as the cause of this accord with Heaven. 

® The Nsi Min^ ^ work by Chang Tsai; see Introduction 

to Chu Ilsi and the Sung School, chap, iii. The work is included in the 
pt- li, as well as in the :k 


E 
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word “expand”^ 13 not hajipy. lou should rather say, 
“ ‘The Plenum of the Universo’ is none other than the 
Ether, and that which wo receive to constitute our coi7)oreity 
is wholly this Ether.” “'The Pilot of the UTiiverso’’- 
is the ]\Iind of the Universe, in wliich La^v" is inherent. 
Tho Five Agents are AVatcr, I'ire, Wood, Mehil, and parth; 
and their nature-principles are Love, Righteousness, 
Roveronco, Wisdom, and Sinoointy, each of which specially 
belongs to one of the Five Agents.^ In man, these nature- 
principles are all cmnpleto and invariably good ; and when 
men como to bo affected £rom without, those who preserve 
a harmonious relation between their nature-principles are 
good, and those who fail toi preserve such harmonious 
relation are not good. (Reply to Huang Tao Fu.)^ 

20 . I like Hui Tzu's “ words, “ There are five principles 
which constitute tho Nature.” IModem teachers, however, 
all mi.x up their teaching rHth Taoist and Buddhist ideas, 

^ That how can. “ fullness ” be “ expanded ” ? 

* Also quoted from the //si Ming, sec above. The whole passage reads : 
“ The ‘ Plenum’ of tho Universe is the substance of my being; the Pilot of 
the Universe is tho law of my nature” (5^ jife ^ ^ ^ 

^ ^ ^ tio)* Hsi’s comment on this passage is : 

” The ‘ Plenum ’ is the Ether, so that the substance of my being is the Ether 
of the Universe ; the ‘ Pilot ’ is the Ruler, the Eternal Law of the Universe, 
so that my Nature is the Law of the Universe.” See ^ , pt. ii, f. 2. 

^ Love corresponds to Wood, Righteousness to Metal, Reverence to 
Eire, Wisdom to Water, and Suiccrity to Earth. See Intrcduction to 
Chu Hsi and the Sung School, chap. vi. 

Huang Ch'iao Chung (;fM {ijl ), style Tao Eu, was a native of Chang 
Chou j wlierf"' Chu Hsi held office. He was a very religious man 

and a deep student. For days at a time, after leading his family in worship, 
he would sit in silent meditation. He was the author of a commentary 
on the Book of Rites. ® Han Yii. 
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and so (Jivcro-onca is inevitable. Of al! the philosophers, 
tho nearest to the truth are tiiose of our Confucian 
school, who teach that the Nature in its original 
essence is nothing else than tho substance of Love, 
Eightccusncss, Reverence, and Wisdom. According to 
Taoism and Buddhism, the Nature was pre-existent as an 
empty iholl from which subsequently these four principles 
were evolved ; or, if not pre-existent, they still maintain 
that the Nature in itself is but the shell which 
contains within it these four principles. ^ Their modern 
representative.s, however', do not understand their own 
teaching, but are content with a semhlanoc of know- 
ledge, and therefore cannot escape from these perplexities. 
Further, it having been ostahlishod that the four principles 
constitute tho substance of tho Nature, the doubt is next 
raised as to whether they arc not four sepamto entities 
heaped up within. These views of the matter are all 
mistaken. Tho essential tiling to note is that that which 
constitutes tho subc-tanee of tho Nature is not sometliing 
apart from tho four principles, nor have tho four principles 
form or shape so that they can be picked up and handled. 

It IS simply that within this one all-cmbracing Law, wliilo 
not regarding them as separated one from another as if by 
a wall or feiu'c-, wo nevertheless recognize them as having 
distinctive qualiries. These principles, however, are difficult 
to explain ; so much so that even iMencius could do no more 


' The four prjiciples, according to the “ modem teachers ”, do not 
constitute tho substance of the Nature, but are contained within it as 
distinct from the Nature, somewhat as the contents of a vessel, though 
contained within it, are not part of it. 
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than teach men to recognize iJiom in their maihfesiationsi 
But IMencius did not mean that their manifestations are in 
the original substance of the Nature, to be called forth as 
they arc needed ; but that, their substance being invisible 
and intangible, they can bo recognized only in their opera- 
tion, -which is a simple process.- (Reply to Lin Te Chiu.) 

21. Mr. Chang says: “The dictu'm, ‘The Decree of 
Heaven is what is termed the Nature,’ * is simply in praise 
of the exalted character of the Nature. At this stage, man 
has not yet received it as his own. It is later, at the stage 
represented by the sentence ‘ Conformity to the Nature is 
what is termed Moral Order that man embodies it as his 
Own, and then it clothes itself * with the principles of Love, 
Righteousness, Reverence, and ■Wisdom.”' In my judgment 
the dictum, “ The Decree of Heaven is what is termed the 
Nature,” means that the Nature receives its name from the 
fact that it is the endowment of Heaven, the original source 
of the moral element in his constitution, and not simply in 
praise of its exalted character. What need is there for man 
to praise its e.xalted character ? Tung Tzu ^ said : “ The 
Decree is the commandment of Heaven, tlie Nature is the 
sub.stancc of life.” This may be said to approach somewhat 
to the meaning of Tzu Ssil, and differs from IMr. Chang’s 

• That is, in tha Four Terminals, see p. 4, n. 1. 

- Compared with the direct explanation of the four principles, which the 
Philosopher has just said is difficult. 

’ D.M., p. 247. 

^ ^ , to enter 

® Tung Chung Shu ( m {>{• h ^ native of Kuang Chou and scholar 
of the second century B.C. See jg g pt. ii.'f ; 

the sentence here quoted occurs on f. 7. 



PHILOSOPHY OF HUMAN NATURE 


53 


statement. Moreover, sines it is called the Nature, it is 
manifest that it is so called because man has received it. 
Here, however, it is said that at a certain stage it has not 
ret become man’s own ! So then. Heaven in producing 
a man does not at once confer the Nature upon him, but 
deposits it in a place apart, and the man must rise and 
take it for himself : only then does he possess it as his owti ! 
The exponents of this view do not realize that before man 
has received this Nature, aecordSng to their theory, he is 
already a man ! What is it tliat enables him to breathe 
and cat in the world, and so to receive this Nature ? And 
further, how comes tliis Nature as a separate entity to be 
placed in some particular spot, so that it may bo laid hold 
of and deposited in the body ? Love, Righteousness, 
Reverence, and Wisdom, inherent in the Nature, are the 
substance of the Nature ; but here it is said that 
man embodies the Naturo as his own, and afterwards it 
clothes itself with these principles ! fPhis means that 
these four principles arc placed on one side, and subsequently 
the Nature comes in on the other side and clothes itself with 
them, but where the four principles are to come from before 
the Nature clothes itself with them wo are not informed ! 
(Criticism of Chang Wu Kou’s exposition of “ The Doctrine 
of the Mean ”.) 

22. In the “Chih Yen’’^ it is said: “The Nature 
consists of the faculty of liking and disliking : the noble 
man in his liking and disliking is actuated by Moral 
Law, and the ignoble man by selfislmess. Study this and 

‘ See p. 25, n. 2. The passage here quoted occurs in the §1 ^ , 
pt. xlii, f. 6. ^ 
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we shall understand what is ineant by the expressions Divine 
Law and human desire.” As I read this passage, it means 
that in tho Nature there is no distinction between good and 
evil. If it bo so, then within tho Nature there is simply 
liking and disliking, and no standard of good and evil. 
Seeing that tho noble man in his liking and dislikirTg “ is 
actuated by Moral Law ”, Moral Law is a thing outside 
tho Nature. And since by studying this “ wo shall under- 
stand wlrat is meant by tho expressions Divine Law and 
human desire ”, it follows that Divine Law and human 
desire synchronize with each other, and there is no 
distinction between them either in respect of priority or of 
authority. But what, on this assumption, are the “ things ” 
spoken of in tho passage, “ Heaven in giving birth to the 
multitudes of tho people so ordainod it that inherent in 
every single tiling there is its rule of existence. The people 
therefore hold within themselves a normal principle of good, 
and consequently approve this excrdlont virtue ? ” ^ Tho 
philosopher Yang Kuei Shan says, “ The Decree of Heaven 
is what is termed the Nature, and human desire is not the 

^ The passage is quoted from the Odes, p. o M, and occurs also m Mencius, 
who quotes it to support his doctrine of the goodness of the Nature. (See 
Mencius, p. 279.) I^egge translates it thus : — 

Heaven, in giving birth to the multitudes of the people. 

To every faculty and relationship annexed its law. 

The people possess this normal nature. 

And they (consequently) love its normal virtue. 

The second line in the original is as I have translated it, as Legge shows 
in his note. “ But,” he adds, “ the ‘ things ’ must be understood of what 
belongs to the human constitution.” That, no doubt, is the case in that 
particular connexion ; but the poet is stating the larger truth which 
covers the special application, and it is better to translate it in the more 
gqperal sense. See next page, n. o. Cf. Faber’s Mind of Meitcius, p. 47. 
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Nature.’' ^ Tliis statement is correct, and Hu Tzu is in error 
in contradicting it. Nan Hsien- says; “Liking and 
disliking are the Nature.” Tlxis statement in itself is harm- 
less, it is in adding the sentenoos which follow that the 
error comes in. The writer would maintain that liking 
and disliking are the Nature, and that they constitute the 
equity of Divine Law. The noble man is the man who 
follows his Nature, the ignoble man brings confusion into 
it through human desire, and loses his standard of right 
and wrong. I maintain that liking and disliking are 
inherent in the Nature, but do not constitute the Nature ; 
for liking and disliking are “ things and to like good 
and dislike evil is the “rule of existence” inherent in 
the “things”. The sentenoe, “Inherent in every single 
thing there must be its rule of existence,” has the same 
meaning as the statement, “ Form and colour are the Nature 
as imparted by Heaven.”^ Here it is sought to deSno the 
Nature by fastening attention upon the word “ thing ”, 
while the “rule of existence” is lost sight of. Such 
reasoning, I fear, will inevitably prove mischievous. (From 
the Criticism of Hu Tzti’s “ Words of Wisdom . 

* See p. iO. I cannot find the passage here quoted in any copy of 
Yang Kuei Shan’s writings accessible to me, but the same thought is 
found in the ^ pt. Ixxv, f. 6. 

- Chang Ch‘ih ■^), a native of Ssu Ch'uan, and a great friend 

of Chu Hsi, though holding widely different opinions. His literary name 
was Nan Hsien. See IniroducUon to Chu llsi and the Sung School, chap. iv. 

^ Cf. the passage quoted from the Odes, p. o4. 

" Ibid. 

Ci. p. 5-i, n. 1. Here is an instance of the wider application 
of the “larger truth”. Form and colour are the Nature of material 
things as ordained by Heaven. 

® ^ pt. slii, ff. 4 ff. 
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THE NATURE IN MAN AND OTHER CREATURES. 

(Seventeen Sections from the “Conversations”.) 

1. Question. Do the Five Agents receive the Supreme 
Ultimate equally ? 

Answer. Yes, equally. 

Question. Does man embo.iy all the Five Agents, v.hile 
other creatures receive only one ? 

Ansioer. Other creatu' es also possess aT the Five Age.ets, 
but receive them partially. 

2. Question. What is your opinion of the statement 
that the Nature consists of Love, Righteousness, Reverence, 
and Wisdom ? 

Answer. It corresponds to the saying “ Their realization is 
the Nature But preceding this are the stages represented 
by the statements “ The alternation of the negative and 
positive modes ’’and “ The law of their succession is good- 
ness ” 1 When the Moral Law of the neg'ative and positive 

* These sentences are quoted from the Yi Ching, pp. 355-6. The whole 
passage is frequently quoted and discussed by the writers of this school 
and those with whom they disputed. The text reads : — 

<2^ 6§ ^ i ^ ^ ffio i ^ {i fflo which I have translated : 

“ The alternation of the negative and positive modes is what is termed 
Moral Law. The law of their succession is goodness ; their realization 
is the Nature.” The first sentence is literally “ One Tin one Ynng ”, 
which means the Yin and Yang in alternation, not “ the universal Yin and 
the universal Yang ” as rendered by De Groot {Religion in China, 
p. 10); see Introdurtion to Chu Hsi and the Sung School, chap. vi. 
From this alternation of the Two Modes all things come to be. Why 
it is called Moral Law is seen from the sentence which follows : that 
which causes the one to follow the other (|§ in unfailing 

succession and with unfailing regularity is not a physical law merely, 
but ethical; it is “goodness”. And the resultant of this ethical 
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modes alone existed, and before ever the stage of the 
creation of man and other beings was reached, these four 
principles were already present. Even the lower orders of 
life, such as reptiles, all possess them, but partially and 
not in their perfection, on account of the limitations caused 
by the grossiiess of the Ether. 

3. It is true that in the life of men and other creatures the 
Nature with v. hioh they are endowed differs from the very 
beginning in the degree of its perfection. But even within 
the differing degrees of perfection there is the further 
variation in respect of clearness and translucencc. 

4. Question. In reply to a communication from Hwang 
Shang Po,i you, sir, said, “ With reference to the one source 
of all things, Law is uniform while the Ether is diverse ; 
but if we look at the variety of substance in the universe, 
we sec that the Ether approaches more nearly to uniformity 
while Law everywhere varies.” Would the following 


alternation is the Nature — “ their realization is the Nature ” — which 
therefore is itself said to be “ good A distinction in point of time is 
sometimes drawn between the two last clauses ; the clause, “ Their 
succession is goodness,” referring to the time preceding man’s birth. 
But at whatever stage of creation — even when, as the text here 
states, nothing existed but the Yin and the Yang — their very alternation 
was Tao (Moral Law) comprising the four principles which constitute 
man’s Nature. 

^ “ Shang Po ” is an ofiScial title ; the writer referred to is Huang Hao 
(^). As a youth he showed considerable intelligence, and took hie 
degree early. He held office in connexion wdth the Revenue, the duties 
of which took him frequently to Kiangsi at the time when Chu Hsi was 
Prefect at Nan K'ang. Huang was in the habit of visiting the Philosopher 
and consulting with him about his own personal difficulties. There seems 
to have been a strong affection between the two. At the death of Chu Hsi, 
Huang attended the funeral at great personal risk to himself. 



58 


PHILOSOPHY OF HUMAN NATURE 


be a correct interpretation of tins passage ? The sentence, 
‘‘Law is uniform while the Ether is diverse,” refers to the 
beginning, when the Nature was first communicated to the 
universe. In view of tho uniformity of the all-pervading 
operations of the Divine Docrbe, Law is said to be uniform. 
In view of the differences in tho clearnessf and 
purity 1 of tlie Two Ethers and of the Five, the Ether is 
said to be diverse. The next sentence - refers to tho period 
after the Nature has been I'cceived by the universe, and 
moans that, although there is this difference in clearness, yet 
in the unity of its Two Ethers and of the Five tho etherial 
oleouont comes nearer to uniformity, while Law, because 
of the varying degrees of transluccnoe and permeability in 
the Ether, is very decidedly diverse. “ The Doctrine of 
the Mean ” ^ refers to the beginning, when the Nature is 
first communicated, while the passage in the “ Collected 
Comments ” ‘ refers to the period after it has been received. 

Ansu'cr. The approximation to uniformity of the etherial 
element is exemplified in our sense of heat and cold and of 
hunger and repletion, in the love of life and shrinking from 
death, and in tho instinctive seeking for Avhat will lieiietit 
and shunning what will be prejudicial: all this is common to 

* ^ is “ pure ” in the sense of being unmixed, the opposite of 
^ . It may be opaque, but it will be of one colour without admixture ; it 
is “ pure ” without necessarily being “ clear ”. ^ is the opposite of 

“ turbid ”, and means pure in the sense of being ” clear ” or “ clean 
it may be opaque, too, but without any sediment. m s again, is “ clear ” 
as the opposite of opaque, i.e. translucent, 

“ That is, “ If we look at the variety of substance, etc.” 

’ The reference is to the oft -quoted dictum, “The Decree of Heaven is 
what iM termed the Nature.” D.M., p, 247. 

■* By Chu Hsi, probably containing the statement to Huang Shang Po 
<Vuoted by the questioner ; cf. p. 03. 
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man -nTth other creatures. The diversity of Law is seen in 
the c.xistence among ants and bees of the relation between 
sovereign and minister, in which tliere is manifested no more 
than a gleam of Righteousness, ; or in the existence among 
wolves and tigers of the relation between parent and child, 
in wlii-sh there is manifested no more than a gleam of Love; 
while of the other principles you can discern nothing. It 
is just like a mirror, in tho centre of wliich there are one 
or two spots of light and tho rest is all black. Of phenomena 
in general, it may be said that if the endowment is great 
in one direction, it is at the expense of some corresponding 
defect in another direction, as when tondcr-heartod men 
arc lacking in the judicial faculty, while men in whom tho 
judicial faculty is prominent tend to be tyrannical ; for 
the more Love is developed the more is Righteousness 
obscured, and tho more Righteousness is develoixjd tlie more 
Love is obscured. 

Question. Y'heneo comes the greater timidity of women? 
Is it also because of inequality in the Ether ? 

Anstuer. Love in women is confined to tho feeling of 
affection. 

5. Question. Mon and other creatures are all endowed 
with tho Law of the Universe as their Nature, and all 
receive the Ether of the Universe for their Form. Granting 
that the differences in men are duo to differing degrees in 
the transluecnco and fulness of tho Ether, I am not sure 
whether in tho case of other creatures the differences 
between them arc because they arc imperfectly endowed 
with Law, or whether those also are due to tho opacity and 
cloudiness of the Ether. 
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Answer- It id simply that the Ether received being 
limited, the immaterial principle received is also corre- 
spondingly limited. For example, the physical constitution 
of dogs and horses being as it is, their functions are 
correspondingly limited in thi-ir range. 

Question. Seeing that every individual creature possesses 
the Supreme Ultimate in its entire substance, does it not 
follow that Law is universally complete ? 

Answer. You may call it complete or you may call it 
partial. As Law it cannot be other than complete, but from 
the point of view of tho material element it is necessarily 
partial. Hence Lii Yii Shu ^ says, “Tho Nature in other 
creatures approximates to that of man (as when one cat 
nurses another's kittens: in tho writings of Wen Kung^ 
there is a still more remarkable stoiy of a cat in his home), 
and that of man to other creatures (as in the case of 
lunatics).’’ 

ti. Question. Seeing that the physical element differs 
in tho degree of its opacity and grossness, does the Nature 
as conferred by tho Docrce of Heaven differ in the degree 
of its completeness ? 

Answer. No, there is no difference in tho degree of its 
completeness. It is like the light of the sun or moon. In 

’ Lu Ta Lin style Yu Shu, was one of four famous students 

under Ch eng I, known as the “ Four Masters ”. The other three were 
Yang Shih (p. 2ti and note), Hsieh Liang Tso (p. 322 and note), and 
Yu Tso m). The first two are frequently referred to in this work 
as Kuei Shan and Shang Ts ai respectively. Lu Yii Shu also studied 
under Chang Tsai. He became a profound scholar, and received the 
title of Doctor of the Imperial Academy. See pt. xv, ff. 42-3 J 

cf. also Giles’ Biog. Diet., p. 561. 

^ Seep. 73, n. 2, The interpolations are by the Chinei^e ccmpilerof the text. 



PHILOSOPHY OF HUMAN NATURE 


G1 


open spaces it is seen in its entirety, but under a mat-sbed 
it is hidden and obstructed so that some of it is visible and 
some not. The opacity and grossness belong to the Ether, 
and result in the Nature being hidden and obstructed as if 
by a mat-shod. In man, however, this obstruction is 
capable of being completely penetrated by the ethical 
principle ; whereas in birds and animals, though they 
still possess this nature, it is nevertheless restricted 
by the corporeal element, which creates an impenetrablje 
barrier .1 In the case of Love, for example, in tigers and 
wolves, or Sacrifice ^ in the jackal and otter, or Righteous- 
ness in bees and ants, the penetration of this ethical 
principle is, as it were, not more than a chink of light. 
In the monkey, whose form is similar to man’s, the 
intellectual faculty is superior to that of other creatures, so 
that it seems only to lack the power of speech. 

7. It is not the case that man, as the being possessed 
of the highest intellect, stands alone in the universe. His 
mind is also the mind of birds and beasts, of grass' and trees. 

“ Man,” however, “ is born endowed with the MEAN, the 
attribute of Heaven and Earth.”’ 

' Cf. Bergson’s dlan vital penetrating matter, and producing vegetism, 
or instinct, or human consciousness, as the case may be. See Introduction 
to Chu Hsi and the Sung School, thap i;;. 

’ Cf. p. 21 and n. 1. 

’ ilan shares the faculty of intelligence with other creatures ; what 
differentiates him from them is his possession of the MEAN. There is one 
Ether permeating the whole universe, but man receives it in a perfect 
equilibrium, with its five qualities mutually balanced. In this respect 
he ranks with the dual powers Heaven and Earth ; cf. H.M., p. 280. 
The closing sentence is quoted from the writings of Tang Kuei Shan 
^ , pt. XXV, f. 11. 


see 
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8. Chi submitted to the iMiistor the loliowing' statement 
■with reference to a prohleiii which had perplexed Iiiin ; The 
Nature in man and other creatures, it has been pointed out, 
is in some respects uniform and in othfu' respects diverse. 
It is only tvhen wo know what constitutes this uniformiry 
and also what constitulos this diversity, that we are in a 
position to discuss the Nature itself. Now, by the activity of 
the SuitremeUltimalo the Two Ethers assume form ; the Two 
Elhii's having assumctl form, tho myriad transformations 
are produced ; and those are the source from which men 
and other creatures all proceed. Herein lies what has been 
pointed out as their uniformity. But the Two Ethers and 
tho Five Agents, by their productive and interacting 
influences, causo innumerable changes and inequalities. 
Heroin lies what has boon pointed out as their diversity. 
The source of tho uniformity is in Law. The source of tho 
diversity in in the Ether. There must bo Law, for then 
oidv can there bo that wliieli constitutes tho Nature in man 
and other cvcatuvcn — wln.-nco tlio uniformity, and the 
iniposhbiJitj- of diver.siH’. There must ha Ether, for then 
only can there be that which constitutes Form in man and 
otJior creature.s, ivhoncc the diversity and the impossibility 
of uniformity. Therefore in your “ Dialogues on the Great 
Learning ” you. sir, say : “ From the point of view of 
Law, all things have one source and there is no difference, in 
dignity between man and otiier creature‘s. From the point of 
\ iew of the Ether man receives this Law in its perfection and 
unimpeded, whilo other creatures rec-eivo it partially and 
with impediment. Herein is th(! causo of the necessary 
ine quality in rospc-ct of dignity. Nevertheless, though in 
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the Ether there is inequality, it is the source of that life 
which is common to man and other creatures ; and though 
in Law there is uniformity, it constitutes the Nature which 
makes man alone to differ from other creatures. Therefore, 
consciousnes.-^ and activity proceed from the Ether: Love and 
Righteousness, Reverence and lYisdom, proceed from Law. 
Men are capable of consciousness and activity, as also are 
other creatures ; but though other creatures possess Love, 
Righteousness, Eeverenoo, and Wisdom in some degree, they 
are incapable of them in their perfection. Kao Tzu took 
account of tho Ether, but lost sight of Law. He was 
trammelled by tho idea of uniformity and failed to 
recognize diversity. This is where he laid himself open to 
attack by IMencius.'’ In tlio ‘‘Collected Comments” 
you also say : “ In respect of the Ether, and’ in the spheres 
of consciousness and activity, man and other creatures do 
not appear to differ ; while in respect of Law, the endow- 
ment of Love, Righteousness, Reverence, and Wisdom is 
necessarily imperfect in the inferior creatures.” In this 
latter passage, from the statement tkrt the Ethei’ is uniform 
but that Law is diverse,^ we see that the dignity of man 
is unapproachably higher than that of other creatures. In 
the former passage, from the statement that Law is uniform 
but that the Ether is diverse,- we see tho all-sufficmncy of 
tho Supremo Ultimate, and that tliis dignity is not any 
attainment of our own. Looked at in this way all difficulty 
disappears. When questions are raised in regard to supposed 
discrepancies in the “Collected Comments” and 
“ Dialogues ”, would this he a correct answer or not ? 

^ In the passage quoted from the Collected Comments ; cf. p. .'5S, 

^ In the passage quoted from the Dialogues on the Great Learning. 
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The ^Master’s comment on this statement was : You have 
discussed the subject with great clearness. It happened 
that yesterday evening a friend was explaining this very 
point to me and gave a brief statement of it, but it was not 
equal to yours in its consocutiveness. 

9. Question. In the relation of parent and child in 
tigers and wolves, of sovereign and minister in bees and 
ants, in the gratitude to progenitor of jackals and otters, 
and the faculty of discrimination in the water-fowl and 
dove : ^ though the ethical principle is received in one 
direction only, yet if we thoroughly investigate the 
phenomena, we find that these creatures possess this ethical 
principle with unerring truth. On the other hand, all men 
possess the Decree of Heaven in its entirety, but it is so 
obscured by creaturely desire and by the etherial endowment 
that in some particular direction they are inferior to the 
brute in intelligence and power of complete development. 
How do you explain this ? 

Answer. It is oiily in the one direction that the brute 
is intelligent, and there it is concentrated, while man’s 
intelligence is comprehensive, embracing everything in some 
degree, but diffused and therefore more easily obscured. 

10. Question. How can dried and withered things also 
possess the Nature ? 

A nswer. They all possess this Law from tho first moment 
of their existence ; therefore it is said, “ In the universe 
there is not a single thing without the Nature.” Walking 
up tlic stops the Philosopher said : The bricks of these steps 
have the law of bricks. Sitting down he said : A bamboo 
' See p. '.'1 n, 2 
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cliair has tho law of tlio bamboo chair. You may eay that 
dl-ieJ and withered things are without the Vital Impulse, but 
not that they are without the law of lifo.^ For example, 
rotten wood is useless for anything except for putting in the 
cooking stove. It is without tho Vital Impulse. And yet 
each kyid of wood as it burns has its own fragrance, each 
differing from the other. It is Law which originally con- 
stituted it so. 

11. Quesiion. Is there Law in dried and withered 
things ? 

Answer. As soon as the object exists there is Law 
inhei'ent in it. Even in tho case of a pen — though not 
produced by Heaven, but by man, who takes the long soft 
hairs of tho hare and makes them into pens — as soon as the 
pen exists LaAv is inherent in it. 

It was further asked : How can a pen possess Love and 
Righteousness ? 

Ansiccr. In sniaU. things like this there is no need for 
such distinctions as that between Love and Eighteousness.- 

12. Question. Law is received from Heaven both by men 
and things. But do things without feelingalso possess Law? 

A.nswer. ^Most certainly they possess Law ; for example, 
a ship can only go on the water, while a eart ean only go 
on land. 

13. Chi T'ung^ said: Animals cannot live in water, 

' That is, the same law as we see in living things. 

2 Chu Hsi’s meaning is that Love and Righteousness do not belong 
to the functions of a pen ; none the less, the pen fulfils its own proper 
functions according to ethical law inherent in it. 

3 Ts ai Yuan Ting X Tung, was a pupil of Chu Hsi, 

to whom he was junior by five years. His home was Chien \ang in Chien ^ 

F 



C6 PHILOSOPHY OF HUMAN NATURE 

and fish cannot live on land. In animals tho positive ether 
prevails, in fish tho negative ether prevails. Those which 
live both on land and in the water belong to the class of 
tho tortoise and otter. 

14. Things in tho vegetable kingdom receive the negative 
ether, while those of tho animal kingdom receive the positive 
ether. If within these two classes we classify further : 
then grasses receive the negative ether and trees the positive, 
animals the negative and birds the positive, so that animals 
recline in the held, while birds nest in trees. There are. 
animals, however, which receive the positive ether, such 
as tho ape and monkey ; and there are birds which receive 
the negative ether, such as the pheasant and the falcon. In 
the vegetable kingdom, all receive tho negative ether ; and 
yet here also there is tho positive in the negative, and the 
negative in tho positive. 

15. In winter, flowers are slow to fall, like the Narcissus, 
which though brittle and weak, nevertheless retains its 
flower a long wliile ; so aUo with tho Plum Flower and' the 
Ifintor Plum. In tho spring, flowers fall easily, and in 
summer still more easily, as in tho oaso of the Sun-flower, 
tho Pomegranate, and tho Lotus, wliicli hardly last beyond a 
single day. The fact is that in winter tho Ether is correct >■ 
and strong, and therefore tho fall of the flower is more 

Chou, Fuhkien. A very able scholar, he excited the admiration of 
Chu Hsi. who said of him, " Chi T'ung reads difficult books W’ith ease, 
w iiilo otiiers read easy books w.!!!) difficulty.” When visited by Chu Hsi 
they would share tho same bedroom and discuss philosophical questions 
far into tlic night. He died in 1198, two years before the death of his 
teacher. See ^ , pt. xvii. 

* The w ord in the te.vt = [p • 
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difficult. Ill sprir.g and summer, the moment the strength 
01 the plant is put forth it is put forth to the utmc^t, with 
the result that it is not enduring. 

The Philosopher also said : For the most part, large 
flowers fall easily. So also with fruits. For example, the 
pear-tr^e decays very easily, ; when nearing its end there 
is a sudden outburst of fruitfulness for one year, and then 
it dies. This is the Ether about to disrobe. 

16. The Two Ethers and Five Agents mutually interact, 
and pass through a myriad transformations, so that in the 
prodtiction of men and things (hero are differences in the 
degree of their etlierial fineness. From the point of view 
of the Ether as one, men and other creatures all come into 
being by receiving this one Ether. Prom the point of 
view of the varying degrees of fineness, tlio Ether as 
received by man is perfect ^ and free from impediment; 
as received by other creatures it is imperfect and impedes. 
Man receiving it in its perfection, the ethical; principle 
permeates it completely and without im.pediment ; while in 
the case of other creatures, in which it is imperfect, the 
ethical principle is impeded and unintelligent. Notice, 
too, how ill man the licad is round resembling 
the heavens, and his , foot square like the earth. 
Ho is ■well poised and erect. He receives the Ether of the 
Universe in its perfection, and Iherefbrc possc'sses moral and 
intellectual faculties. As received by other creatures the 
Ether of the Universe is imperfect, and therefore birds and 
beasts are horizontal in form, and grasses and trees have 
head downwards and tail upwards. Such creatures as have 
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intelligcnco liavo it in ono direction only ; for example, 
birds are filial, the otter sacrifices, the dog can do no more 
than keep guard, and the ox no more than plough. In man, 
on tho other hand, there is nothing he cannot know, nothing 
he cannot do. That which constitutes the difference between 
man and boast, that in which man excels, is just this. 

17. Question. Birds and beasts, as well as men, all 
have consciousness, though with differing degrees of 
penetration. Is {hero consciousness also in the vegetable 
kingdom ? 

Answer. There is. As in tho case of a plant : when 
watered it sheds forth its glory ; when pinched, it withera 
and droops. Can it be said to bo without consciousness ? 
Chou Mao Shu ^ refrained from clearing away the grass 
from tho front of his window, “ because,” said he, “ its 
impulse is just like my own.” ■ In this ho attributed 
consciousness to the plant. But the consciousness of the 
animal creolion is not on tho samo piano as that of man, 
nor is (hat of the vogotablc kingdom on the same plane as 
that of the animal kingdom. Again, there is tho drug 
rhubarb ; when taken, it acts as a purgative, while aconite 
has heating properties ; ^ but their consciousness is in each 
case in tho ono direction only. 

On being further asked whether decayed things also have 
consciousnass, the Philosopher replic'd : Yes, they too have 

’ Chou Tzm, the founder of the school. 

- That is, grass seeks to live and. avoids what causes death, just as 
I do myself. Sec ^ pt. iii, p. 2 ; cf. p. 33S of this volume. 

^ In Chinese medicine, drugs arc classed roughly into those which are 
heating and those which are cooling in their properties, the latter having 
tonic actit/fi. 
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consciousness, a'-, Avhon burnt to ashes by fire, and then 
made into broth, they will be caustic and bitter. 

Following on this the Pliilosopher smiled^ ajid said: 
Only just now I met tho gentry of Hsin Chou, who said 
that vegetable things do not possess the Nature, and to-night 
you saf that vegetable things have no Mind ! 

(Five Sections fkom: the “Collected Whitings”.) 

1. The Master I Ch‘uan said, “The Nature is Law.”^ 
FVoni ancient times no one had ventured to give utterance to 
such a statement as tliis.^ The Mind is consciousness in 
man, and that in which Law is inherent. Tho Master Heng 
Ch'ii also said, “ From the Great Void wo have the term 
Heaven ; from the transformations of the Ether we have 
the term Moral Order ; by the union of the Void with the 
Ether we have tho term Nature ; by the union of the Nature 
with Consciousness we have the term Mind. The terms and 
their distinctive meanings are profound, but the whole state- 
ment is conclusive, and not to be gainsaid. For in the pro- 
duction of things by Heaven, while there is no diversity in 
Law, material form as received by men and things varies ; 
hence iMind differs in the degree of its intelligence, and the 
Nature differs in the degree of its completeness. As to Love, 
of which you speak, it is the head of the Four Virtue? ; it is 

^ The smile is at the fact that, in spite of all such considerations as those 
to which he had just given expression, men can be found who deny that 
all things possess the Nature. 

^ See p. 16. 

^ It is probable that there is a mistake in the punctuation of the text 
here, and that the po*nt should come after , making >jj» the subject of 
the next sentence. The translation represents the text as thus corrected. 

* Quoted from the Cheng Meng. See pt- i>b " 
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not another entity outside the Nature, and parallel to it. 
In Man alone, howevetr, is the Mind perfectly spiritual, 
60 that ho can perfect the Four Virtues and manifest them 
as the Four Terminals. In the heast, the etherial element 
is deflected and impure, the mind is darkened and obscured. 
Hence there are directions in which it cannot attain to 
completeness. Occasionally, indeed, affection between parent 
and offspring and the bond between sovereign and minister 
exist in some degree, and are not eclipsed ; but in the Love 
that “ masters self and returns to right principle in the 
Righteousness that loves good and hates evil, there are 
heights which cc then\ are impossible of attainment ; and 
yet wo may not eay that they are without this Nature. As 
tJ things which have lilo but not consciousness: here, again, 
within the restriction of the corporeal element there is still 
further restriction, so that Law in tliis class of things, 
accommodating itself to the corporeal, becomes simply 
the biw of one single thing. Although we cannot 
predicate Love, Righteousness, Reverence, and Wisdom 
of such tilings in tlio same sense as of man, yet, neither 
can W0 say that they are whoUy without these nature- 
principles. The meaning of this is clear enough, and there 
is no difficulty in understanding it, hut Pang Shu ^ is 
dull and dogged, and it is not worth while to correot liim 
severely. Nor is it necessary to say that Tzu Jung® does 
not understand either. As to the argument from the 
Buddhist doctrine of knowing the spirits : it, too, is not 
relevant, bocauso the Buddhists regard Nothingness and 

‘ See Analects, XU, i, 1 (p. 114^, 

^ Yii Fang Shu, soc p. 72. 

^ Hsii Tzu Jung, in criticism of whose essay thU section is wri ten. 
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Nirvana as paramount, and therefore look upon tho know- 
ledge of spirits as a source ox life and death. According 
to our Coufucian cult, knowledge of spirits is the mysterious 
opoi-ation of tho Mind : how can we do without it? But 
to use 'this to define tho Nature is altogether irrelevant. 
Again; it is said that withei'ed things have only the Physical 
Nature, and do not possess the original Nature, which is 
still more absurd, for if it were really so, other 
creatures would have only one Nature while men would 
have two Natures. The statement is more than ordinarily 
erroneous and reprehensible, proceeding as it does from 
ignorance of the fact that the Physical Nature is simply the 
original Nature inherent in the physical clement, becoming 
ono Nature in union with it, which is precisely wliat Chou 
Tzd refers to when ho says, “ Each has its own Nature.” 
If there were no original Nature, w'hence could we get this 
Physical Nature! Moreover, it is not only the philosophers 
Chou, Ch'eng, and Chang, who teach this, but Confucius 
also says, “ Their realization is tho Nature,” * and again, 
“ Evei-ything obtains its correct Natm-e as ordained by 
Heaven.” ^ Where is there any distinction hero between 
one thing which lias tho Nature and another which has 
not ? Mencius also speaks of “tho nature of mountains”, 
and “the nature of water”. Does a mountain liave 
consciousness, or does water ? If we thorouglily understand 
such passages as these, wo shall realize that there is not a 
single thing in the universe Avhicli does not possess the 
Nature, and that it is only when the thing itself is non- 


^ In tlie Yi Ching, p. 356. 
* Ibid., p. 213. 
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existent that the Nature is non-existent. If anything could 
exist without the Nature it would be, as you say in your 
essay, the ashes of burnt wood, or the flast which man 
becomes when he dies. But the ashes and the dust possess 
the ether of ashes and dust ; and if so, they possess the 
nature of ashes and dust. How then can diy and withered 
things be said not to possess the Nature ? (Beply to Hsii 
Tzil Jung.) 

2. In the production of things by Heaven, some possess 
flesh and blood together with consciousness, such as men 
and beasts ; some are without flesh and blood, and without 
consciousness, having life only, such as grass and trees ; 
in others again life has perished, and there remain only 
form and solidity, odour and taste, as in withered and dead 
matter. Although in all those we have diversity of 
function, the ethical principle does not differ ; and yet, 
following the differences of function as inherent in 
each individual, it cannot bur differ. Hence it is 
that man is most spiritual, and in him the Nature 
of the Five Constants ‘ is complete, while in birds and 
beasts it is obscured and incomplete. And again, in grass 
and trees, in withered and dead matter, it disappears 
together with consciousness ; hut Law, by which each thing 
is what it is, is still present. As to the statement that dead 
materials are without life, and thus without this Law, is 
it possible that there can be anytliing in the universe which 
does not possess the Nature, or that Law, immanent as it is 
in the universe, can leave any part of it empty and not 
completely filled by it ? (Kcply to Yii Fang Shu.) 

^ That is, the Five Cardinal Virtues. 
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3. Wit'i regard to T^ai Ch'ing’s statement that minute 
creatures, although they possess the Nature, cannot be 
described as havijig Love, Righteousness, Reverence, and 
Wisdom, it is true that there is nothing in which we can 
discern these principles in the nature of minute croaturee, 
yet what is there to show that they do not possess them ? 
This species has not yet been thoroughly investigated ; you 
need to consider the subject more carefully. Again Ts'ai 
Ch'ing says : In the statement, “ The phrase ‘ Conformity 
to the Nature ’ is used simply in reference to the fact that 
men and other creatures should embody the Nature in con- 
duct,” the words “The pliraae ... is used’’ should bo 
omitted. This also is a mistake. The Moral Order is simply 
the Nature in the distinctive sense of all-pervading. It is 
not that hloral Order comes to be such through man's con- 
formity to the Nature. 1 (Reply to Chen Ts'ai Ch’ing.) 

4. If the principle has not been received, then of course 
it cannot be practised. That goes without saying. But the 
Master Heng Ch'u also said, “ Man’s Nature approximates 
to that of other creatures, and the Nature of other creatures 
approximates to that of man.” Here we have another 
principle introduced : for example, cats nourishing one 
another’s kittens — in “ The Writings of Wen Kung ’ ■ the 
author gives an actual instance of such a cat which was 


' Tao. or the Mora !Order, is not conformity to theXature, but the Nature 
itself as all-pervading. Conformity to the Nature is the manifestation of 
Moral (trdfr. 

“ Ssf'i-Ma Ivuang, a statesman and historian contemporary with the 
philosophers Ch‘fcng and Chang ; see Introduction to CJiu Hsi and the Sung 

School, chap. Ji; cf also 'fli 55 W ^ 
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specially remarkable — is a case in which the Nature with 
vehich they are endowed approximates to, and one might 
almost say surpasses, that of man, but, and this is the pity 
of it, it is cramped by its physical form. (Reply to Li 
Hsiao Shu.) 

5. The Nature of men and other creatures is essentially 
the same ; the etherial endowment, however, necessarily 
differs. When Ch'ong Tzu says, “ The dictum, ‘ Conformity 
to the Nature is wlmt is termed Moral Order,’ ^ is said of 
both men and other croatui’es,” and when he says, “ Not men 
only, but all things are so constituted,” he is speaking of 
the uniformity of the Nature. In the statement, “ blan 
receives the Ether of the Universe in its perfection, differing 
therein from aU else,” and in the statement, ” But other 
creatures cannot reason, while man can,” he is speaking of 
the variation in the etherial endowment. Therefore, he 
says again, ” If you take account of the Nature 
apart from the Ether, your statement will be incomplete ; 
if you take account of the Ether and disregard 
the Nature, it will fail in clearness. To make them two 
separate entities is incorrect.” - Ponder this statement well, 
and it will be seen that the Master’s meajiing is far enough 
removed from the teachings of Buddhism ! With reference 
tq what 3’ou say in the treatise you sent me, Hu Tzu 
says exactly the same thing. (It is the chapter beginning, 

^ Quoted from the Doctrine of Ihe Mean; Bee Leg^e’a Chinese Classics^ 
vol. i, p. 247. 

- See it V, pt. vi, f. 2. The passage is attributed both to Ming 
Tao (see p. 88) and to I Cb'uan (see p. £)4). The word . in ** 
^ ^ a Verb of which ^ is the object referring to 

and 
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“ The philosopher Tzu Ssii said.”) But the Nature is 
nothing else than Law, and it seems to me that it cannot be 
divided in this way. It is simply that, owing to the 
diversities in the physical endowment. Law is to some extent 
obscured and cannot clearly manifest itself. Law itself 
is one and indivisible. As to the argument quoted from 
Mencius: i IMencius is speaking of principles as applied to 
man only, wliej'oas the moaning of Tzu Ssii’s statement 
includes man and other creatures. “The Nature is uniform, 
it is the Ether that differs ” : tliis sentence alone contains 
most profound teaching, and will well repay careful thought. 
If you can grasp its meaning, you will find that all your 
difficulties in the sayings of the saints and sages will 
disappear. (Reply to Hsti Yiian P'ing.) 

‘ Mencius says tliat the Nature in men and animals differs. See Mencius, 
pp. 201, 27.S. 
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THE PHYSICAL HATUBE 
(Twenty-six Sections feom the “Conversations”.) 

1. In the dictum, “The Decree of Heaven is what is 
termed the Nature,” i the Decree is like a document con- 
taining instructions from a superior ; the Nature is official 
duty, such as the keeping of records, the settling of accounts, 
or the work of a district military officer or constable ; the 
■Mind is the officer himself ; the Physical Element is the 
disposition shown by the officer, whether lenient or violent ; 
the Feelings correspond to his sitting in court and judging 
cases. The Feelings are thus the manifested operations ; 
and the Nature is Love, Righteousness, Eeverence, and 
Wisdom. As to the statement that tlie Decree of Heaven 
and the Physical Element are bound up together : as soon as 
the Decree of Heaven exists, so soon does the Physioal 
Element exist. They cannot be apart. If one is lacking, 
then nothing can be produced. Since the Decree of Heaven 
exists. Ether must also exist, for only thus can there be a 
receptacle for Law — if there were no Ether where could 
Law find its lodgment ? There is no inequality in the 
Nature imparted by the Decree of Heaven, but there is 
in the physical endowment. The Ether diSors in the degree 
of its clearness and fulness ; but of the four principles. 
Love, Eightcousness, Eevercnco, and Wisdom, not one is 
lacking. And yet if there be an excess of solicitude it will 


See D.M., p. 247. 
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take the form of favouritism and weak gentleness ; if there 
be an excess of conscientiousness wc shall bo ashamed of 
what wo ought not to be ashamed of. Take light as an 
illustration : there must be some reflecting body, whether 
a mirror or a sheet of ivatcr, in order to have light. The 
light is the Nature ; the mirror or water is the physical 
element ; without the mirror or water the light is dispersed 
and lost. Or lake the five colours ; if they fall where black 
predomin-iies they r re all black, or if where red iwedominates 
tho 3 - are all rod. In the same way eveiydhing depends on 
what j'our ethcrial endowment is. Law, on the other hand, 
is only good. Seeing that it is Law how could it be evil ? 
What is tei'med evil is in the etherial element. Mencius’ 
doctrine asserts absolutely that the Nature is good ; and 
when men arc not good, it is because they allow themselves 
to be “ ensnared and so submerged ” in evil : i by which he 
shows that, in his view, the Nature in the beginning is 
whollj' good, and that afterwards evil comes into existence. 
In thi.s, apparently, betakes account of the Nature but not 
of the Ether, and thus in some respects his statement is 
incomplete. The Ch'eng school, however, have supplemented 
this doctrine with the doctrine of the jjlij'sical element, and 
60 we get a complete and all-round view of the problem. 

The Philosopher further said ; Capacity - belongs to the 
physical element. In T‘ui Chib’s ^ exposition of his doctrine 

‘ Mencius, p. 280. 

- See p. 15:2. 

^ Han Yu, whose style was T'ui Chili, the great litterateur of the eighth 
century. Han Yii described the nature of man as having three grades 
of capacity — the Supenor, the Middle, and the Inferior. “ The Superior 
grade is good, and good only ; the Middle grade is capable of being led, 
it ni.Tv rise to the Supenor or sink to the Inferior ; the Inferior is evil aud 

- 
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of “ Tho Three Grades” he is speaking all through of the 
Physical Nature, and as such all that lie says is good, except 
that he ought to have made it clear that this was so. If, 
however, what he says is applied to the Essential Nature, it 
is an inadequate statement ; for if it be possible thus to 
divide the Nature into three grades, why stop at three ? 
A hundred or a thousand would do equally well. The 
statements advanced by Hsiin and Yang,^ on tho other hand, 
take account only of the Ether, and not of the Nature, 
with tho result that they fail in clearness. Tlirough leaving 
the Nature out of account the ethical principle is obscured. - 
Again he said : In “ The Counsels of Kao Yao ” the 
passage which treats of “ affability combined with 
meekness ” and the rest of the ” Nine Virtues ” ® imphes 
in eveiy case the conversion of the physical element,^ only 
it does not state it in so many words. 

PoFeng^ said: In K'angHeng’s treatise, when bespeaks 
of tho method by wliich to rule the Nature, he also refers 
to tho physical element. 

evil only.” In the Superior grade Love is supreme, and the other four 
virtues are practised. In the Middle grade Love is not wanting, but has 
a tendency to its opposite and is confused with the other four. In the 
Inferior grade there is the opposite of Love, and tlie violation of the other 
four virtues. See Legge’s translation of the ^ ^ (Original Nature) 
in his Chinese Classics, vol. ii, FrOiegoraena, pp. 92-4. 

^ See p. 17, nn. 2 and 3. 

’ The Philosopher is here using the arguments of Ch'eng Tz u ; see p. 74. 

* AVw/ c/ling. p. 71. 

** It is in correcting one virtue by its opposite, e.g. “affability '* by 
“dignity”, that virtue in its true sense is attained to. This is to 
to reverse the physical element. 

® Po Feng was the 5'y/e of Wu Pi Ta ^ a student of Chu Hsi; 
cf* pt. JXiX, f. 53. 
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Ying 1 SLiid : The second terai in the ])lira^e afiahility 
combined with meekness ”, and in the other similar phrases, 
implies effort. 

To both these statements the Master assented. 

Some one asked whether when the physical element is not 
good it can be changed or not ; to which the Master replied: 
It must bo changed and converted, as when it is said, “ If 
another man succeed by one effort the noble man will use 
a hundred efforts ; if another man succeed by ten efforts he 
will use a thousand. Thus, though dull he will surely 
become intelligent, though weak he will surely boeeme 
strong.” 2 

2 . The Nature is Law only, but apart from the Ether 
of heaven and the solid matter of earth Law would have 
nothing in wliich to inhere. When this Ether is received, 
however, if in respect of its clearness and translucence there 
is neither obicuritj' nor obstruction. Law flows forth freely ; 
if there be obscurity and obstruction, but in lesser degree, 
then in its outllow Divine Law is victor ; if there be 
obscurity and obstruction in greater degree, seliisli desire 
clfu.’istlic viciory. Thus wo see that (he original Nature is 
invariably good — which is the Nature described by Mencius 
as “■ good”. In' Chou Tzil as “ jjorfcctly pure” and “most 
good ”, and by Ch'eng TzTas tho “ Nature’s source ” and 
the “Ojigiual and Essential Nature" — hut it is obstructed 
by the epa' ity aiid grossness of the physical element. Hence, 

^ Ying was a native of Fen Ning and a fnend of Chu Hsi, His surname 
was Kuang ‘ind his s/r/le TzCi Kcng Nmg is noted 

as one of the places where Chou Tzu held office. 

D.M., p. 273. 
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“ TIio characteristic of the noble man is to denj' the Physical 
Nature to be his Nature.’’ ■* If by culture we rt verse it, then 
the Nature of Heaven and Earth abides. In defining the 
Nature, therefore, we must include the physical element 
in order to make a complete statement. 

3. When we spealc of the Nature of Heaven and Earth 
we refer specifically to Law ; when wo speak of the Physical 
Nature we refer to Law and Ether combined. Before the 
etherial element existed the Nature was already in existence. 
The former is transitory, the latter is eternal. Although 
the Nature is implanted in the midst of the Ether, the 
Ether is still the Ether, and the Nature is still the Nature, 
without confusion the one with tho other. As to its 
immanence and omnipresaice in tho universe : again, no 
matter how fin" or coarse tlio Ether may be, thcr i.s notliing 
which does not po^scs.s this Law. 

4. Fei Cli'ing-- askodfor an explanation of ihc Physical 
Nature. 

The Philosopher replied : The Nature of the Divine 
Decree, apart from tho physical element, would have nothing 
in which to inhere. But the etherial endowment in men 
differs in clearness and perfection, so that the perfection 
of the Divine Decree also wiri.^s in ih-- di-f.th ,u;d iullness 
of i!s Tiumifesfation. Tho important thing is that still it 
cannot be styled otherwise, than as the Nature- Some 
time ago I saw that Ping Weng said ; “ I Chhian’s theory 
of the Physical Nature is exactly similar to the illustrations 

* Quoted from the Cheng Meng Bf) I’y Chang Tsai; see 

d; ^ , B'c. V , or ^ ^5 , pt srii, f. 34. Cf. p. S8 of this volume. 

® Sumamed Chii (^). 
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used in Buddhist books of the salt llavoar in water, and glue 
in colour wash.” 

Question. How does Mencius’ doctrine of the Nature 
compare with that of I Ch'uan ? 

Ansrver. They are not the same. Mencius fastens upon 
the Nature and defines it in respect of its source. I ph'uan 
defines it in combination -with the physical element, 
attaching importance to their not being separated. Thus 
Ch eng TJir says : “ If you take account of the Nature 
apart from the Ether jour statement will be incom- 
plete ; if you take account of the Ether and disregard 
the Nature it will fail in clearness.” i I, also, in mj- 
“ Exposition of tlie Supreme Ultimate ”, say : “ What 

wo call the Supreme Ultimate is not to be thought of 
as apart from the Two Modes, nor is it to be confounded 
with them.” 2 

o. The Physical Natui'e is the Nature of Heaven and 
Earth. But how docs this Nature of Heaven and Earth 
come to be ? Tlie giX)d Natui'c is like water. The Physical 
Nature is as if jmu .‘spiinkled soj- and salt in it so that it all 
becomes one flavour. 

6. Question. The passages, “ The unending stream of 
transformations in the Universe,” “ Proceeding from the 
one positive and one negative ether,” “Endless production,”^ 

“ The law of their succession is goodness,” all refer to 
Divine Law.^ How can it bo other than good ? Mencius 

' See p. 74, n. 2. ^ < lit i f- -• 

’ Compare the T‘r.i Chi T*n Suuo by Chou Tzu, of which a translatiou 
is given in the hitro.luclion /u Chii U-ti uii'f the Srhovl, chap, vi, for 

the ideas, though not the exact phrasing of these sentences. 

* I Chiny, pp. 355-0. 
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refers to the same thing when ho speaks of the original 
substance of the Nature being good. The two ethei-s with 
their reciprocal repulsion and attraction, union and con- 
trariety, equilibrium, and doflc'ction, naturally possess 
both good and evil. lYhat is there strange then in that 
which *8 endowed with material form also possessing both 
good and evil ? Its source, however, can only be 
characterized as invariably good. Is this a correct 
statement ? 

Answer. It is quite correct. 

Ting Fu Chih said ; You, sir, in your expo itaom of thje 
passage in tho Doctrine of the Mcnn whioli speaks of 
“ Tho Great Root ”,i say that as it is called “ Tho Great 
Root ” it must refer to Law, and is therefore absolutely 
good. The moment human desire e xists there is the etherial 
element, which also must have its source ; but it was not 
originally in “ Tho Groat Root”. 

7. The Nature of all men is good, and yet there are 
those who arc good from their birth and those who are 
evil from their birth. This is because of the inequality 
of the etherial endowment. Moreover, amid tho infinite 
variety of phenomena in the revolutions of the Universe 
it may be seen that if the sun and moon are clear and 
bright, and tho climate temperate and sctisonahlo,^ tho man 
born at such a time and endowed with such an ether is 
possessed of a pure and bright, sincere and honest 

' B.M.. p. 24S 

is climate or “ season ^ ia neither too coM nor too hot, 
neither too drj’’ nor too humid ; JQ is hot when it ought to hot, cold 
^hen it ought to be cold. etc. 
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dispasiiion, and will be .1 good mail. Butif tlie sun and moon 
are darkened and the temperature unseiisonabiG, it is due 
to the untoward ether of tho universe, and it is not surprising 
if the man endowed with such an ether is a bad man. The 
object of sHf-culture is to transform this etherial endow- 
ment, but the task is exceedingly difficult to accomplish. 
When Mencius says : “ The Nature is good,” although he 
makes no reference to the otherial endowment and says only 
that “ every man may become a Yao or a Shun he means 
that if a man will courageously and fierocly press forward, 
the inequality of tho otherial endowment will of itself 
disappear, and his task be accomplished. For this reason, 
Mencius does not mention the etherial endowment. If my 
Nature is good, what is there to prevent my being one of 
the holy and wise men? Nothing but the etherial endowment. 
For example, when a man’s otherial endoivment has excess 
of strength ho is tyrannical, when it is gentle to excess 
ho is weak. Men who excuse themselves by saying that 
their etherial endowment is bad, and .so do not persevere, 
will fail ; while those who pay no regard to the injury 
possible from it, but go blindly on in their heedless course, 
will also fail, Tho one thing we must realize is that wo 
must use our earnest effort and master it, cut off its excesses 
and restore tho Mean ; then all will be well. Lieu Hsi 
said : ” The Nature consists of tho five qualities, Strength, 
Weakness, Goodness, Evil, and the Mean.” “ Hence the 
object of the 8,agos was to teach men to reverse the evil, 

’ Jlenoius, p. 300. 

- T‘ang Shu (jj chap, vii ; see ^ or Note, these 

five are the qualities of the physical nature ; cf. p. 111. 
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attain to the iMean, and rest therein. Tse ClTen Siiid : 
“ TIio operations of tlio physical element are limited, while 
the achievements of ethical culture are vast.”i 

8. Question. Mencius said, “The Nature is good,”® 
which I Ch'uan says is the original and essential nature.^ 
Confucius said: “ IMen in their Nature are nearly alike,” ‘ 
and I Ch'uan says that this refers to the physical nature. 
These two cases ,are quits clear, but in the Doctrine of 
the Mam it is said ; “ The Decree of Heaven is what wa 
term the Nature.”® I cannot tell whether this is the 
original and essential nature or the physic.al nature. 

Atiswer. Tho Nature is one only'. How can that which 
is conferred hy tho Divine Dcci’oo differ ? It is entirely 
owing to the variation in the physical element that 
differences develop, and those led Confucius to use tho 
expression “ nearly alike ”. Mencius was fearful lest people 
should speak of the Nature of man as originally unlike; 
therefore, differentiating the Nature as decreed by Heaven 
from the phy'sical element, he expounded it to his con- 
temporaries in this sense, and asserted that the Nature is 
invariably' good, which is w'hat Tzii Ssu refers to when he 
says : “ The Decree of Heaven is what we term the Nature.” 

9. Ya Fu asked the question: Yfith wdiom did the 
doctrine of the physical element originate ? 

Answer. It originated with Chang and the two Chengs. 

^ That is, ethical culture ia fully adequate to overcome the demerits 
of the physical element. 

^ Mencius, p. 110. * ^ t P*'- 

* Analects, xvii, ii (p. 182). * D.M., p. 247. 
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I regard tlicni not only as descn'ing niucli of the sages, but 
also as having done great sendee to scholars who have come 
after. The study of their writings makes one extremely 
grateful to them, for no one previously had ever given 
utterance to this doctrine. Han T'ui Chih,' for example, in 
his essay on “ The Original Nature ”, propounded hisdheory 
of “The Three Grades” ; and w'hat ho says is true, but 
he does not state clearly that lie is speaking of the physical 
nature. Where can you get “ three grades ” in the original 
nature ? Mencius, in his assertion that the Nature is good, 
speaks of it only in respect of its origin, making no reference 
to the physical nature ; so tliat in his case, too, there must 
he careful discrimination ; while of the rest of the 
philosophers, some assert that the Nature is evil, others that 
it is both evil and good, whereas, if tho doctrine of Chang 
and the two Ch'cngs liad been propounded earlier there 
would liiive been no need for all this discussion and 
controversy. If, then, tho doctrine of Chang and the two 
Ch'cngs stands, that of the rest is shown to be confusion. 

A question was raised vdlh reference to Heng Cli’ii’s state- 
ment : “ After form is tho physical nature. He who succeeds 
in reversing liis physical nature will preserve the Nature of 
Heaven and Earth. Thei-eforc the cbaracti ristic of the noble 
man is to deny the physical nature to bo his nature.” ^ 
Ming Tao’s statement was also quoted : “ If you take 
account of the Nature a])art from the Ethi'r, your 
statement will bo incompielo ; if you take account of 
the Eilnr and disregard the Nature, it will fail 

^ ScG p 8 K 

- •' Ciieng Meug” ( J^'), see p. 11 of this volmiie. 
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in clearness. To make them two separate entities is 
wrong.” ^ 

Referring to these statements tho Philosopher said : If wo 
say that Love, Righteousness, Reverence, and Wisdom alone 
constitute the Nature how are we to account for tho fact 
that ip tho world some are born with no such principles ? 
It is owing to the etherial endowment that it is so. If you 
do not take the ctherial element into account, your theory 
will not represent an all-round view of the facts, and will 
therefore bo incomplete. If, on the other hand, you only 
take into account the etheria! endowment, recograzing this 
as good and that as evil, and disregard the unity of the 
source, your theory will fail in clearness. From tho time 
of Conlucius, Tseng Tzu, Tzfi Ssu, and Mencius, ail of 
whom understood the principles involved, no one had 
propounded this truth [until tho time of Chang and tho two 
Chengs]. 

Ch'ien Chih asked ; Is Law itself opaque and impure, 
according to the varjdng degrees of opacity and impurity- 
in the Ether of tho Universe ? 

Ajisiccr. Law in itself never varies. It is the Ether 
alone that varies in this way. 

Question. If the etherial element varies in this way 
end Law docs not, will it not follow that Law and Ether are 
separate ? 

Ansicer. .Although Ether is produced by Law, never- 
theless, after it has been produced. Law cannot control it. 
L:iw has its dwelling-place, as it were, in the ctherial 
element, from which tho continuous stream of daily activity 
^ See p 74, n. 2. 
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proceeds ; but the Ether is strong while Law is weak. It may 
be illustrated thus: On the occasion of some great festival a 
proclamation of grace is issued remitting one season’s taxes, 
but a local magistrate who is hard and grasping extorts 
tho tax from the people under his jurisdiction, simply 
because of their proximity to him and his ability to induenoe 
tho higher authority to turn a deaf ear to their petitions 
for relief. Here we see illustrated the coarseness of the 
Ether ^ and the fineness of Ijaw. Or take as an illustration 
the relationship between father and son ; if the son will not 
follow in the footsteps of his father, the father cannot compel 
him. Indeed the very object of tho teaching of the sagas 
is to save such.- 

10. The Nature is like water. If it flows in a clean 
channel it is clear, if it flows into a dirty channel it becomes 
turbid. IVhen the physical (dement is clear and perfect, 
tho Nature is received in its completeness, as in tho case of 
man. When llu physical element is turbid and defective, 
tho Nature is obsourod, as in the case of birds and beasts. 
The Ether is claar or turbid. As received by man it is 
clear, as reccivaxl by birds and beasts it is turbid. In man 
the j)liysical element is in tho main clear, hence the difference 
between man and the brute, but there is also some turbidity, 
and, consequently, birds and beasts are not so very far 
removed from man. 

11. Given tlio existence of Law, there follows the exist- 
cnco of tho Ether. Given the Ether, there must 
bo Law. [But in tho Ether there are differences.] 

‘ The ^ is coarse like the niagistr.ate, who is more powerful than the 
Emperor. 

- Note, ^ = “these**; ^ is an enclitic simply 
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Those whoso ethcrial endowment is clear are the saints and 
sages in whom the Nature is like a pearl lying in clear cold 
water. Those whose etherial endowment is tm-hid are the 
foolish and degenerate, in whom the Nature is like a pearl 
lying in muddy water. “ To make manifest illustrious 
virtuew” is to deanso the pearl from the muddy water. The 
brute creation also possess this Law, and in them the Nature 
is like the pearl dropped into the filtliiest of muddy places. 
But their endowment is still clear i in some directions, so 
that the Nature is not wholly obscured', as may be seen in the 
bond between parent and offspring in tigers and wolves, in 
the relation between sovereign and minister among bees 
and ants, in the gratitude to progenitors to be seen in the 
jackal and otter, or in the faculty of discrimination in the 
water-fowl and dove. It is from such characteristics that 
we got tho expressions “ virtuous creatures ” and “ righteous 
creatures 

12. Questioned as to inequalities in the clearness and 
turbidity of tho etherial endowment, tho Philosopher said : 
The differences in tho etherial endowment are of more than 
one kind and are not covered by the two words, ‘ clear 
and “ turbid ”. There are men whose intellect is such that 
thero is nothing they do not understand . In such the Ether 

' BJJ is “ clear ” as opposed to “ blurred ” or “ opaque , ia “clear 
as opposed to ‘‘ muddy ” or “ turb;d 
^ The first of these expressions refers to the jackal and otter. These 
animals are accustomed to spread out before them the-r prey as if offering 
sacrifice to the gods, and are therefore caJed ‘‘ virtuous creatures I, "L ^)' 
The second expression refers to doves, in whose mating the male cleaves 
to one female, and because they thus observe the prmeiples of morality 
as between the sexes they are called “ righteous creatures Slt)’ 
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is clear, but their actions possiWj do not always hit the 
niark in respect of ethical principle, the reason being that 
the Ether is not richd There are otliers who are respectful 
and generous, loyal and true, in whom the Ether is rich, 
but whose knowledge possibly is laclang in discernment 
because the Ether is not clear. Follow this out and yoa will 
understand the matter. 

13. Although the Nature is the same in all men, their 
ctherial endowment is necessarily unequal. There are those 
in whose endowment the Ligneous ether - predominates, and 
i]i them the feeling of solicitude is generally uppermost, 
while the manifestation of conscientiousness, the courteous 
spirit and moral insight is impeded ; and, similarly, there 
are those in whom the Metallic ether prevails, with the 
result that conscientiousness is prominent to the comparative 
exclusion of the other throe terminals. So with tho Aqueous 
and tho Igneous ethers. It is only when the Two Modes 
unite all tho virtues, and the five nature-principles are all 
complete, that you have the due Mean and the perfect 
uprightness of the .sage. 

14. Y'hcrc the Nature is cramped by the etherial 
i ndovrinent, the ethical principle is able to penetrate 

here probably means ‘‘rich’' or “generoug ” as of wine, but 
it may also be “ pure ” as the opposite of ^ “ dregs 

- The Five Ethers (Ji ) are the Five Agents fj-), see Introd. 
(r Ch'i Hsu d'\ 

^ t{:4 =“mean”. Legge quotes a gloss by Chu Hsi in which he says 
4* ^ i’i ^ v^o “‘Chung’ is the 

Himo for what is without deflection or inclination, which neither exceeds 
HYr ct^meg sliort” ; that is, a quality not rf* is a quality which in itself 
miglit be right, but is simply unbalanced, as an excess of generosity. 
The opj-osite of J£, on the other hand, is a quality which in itself is 
dehnitely wrong, as dishonesty. 



PHILOSOPHY OF HUMAX XATURE 93 


in one direction only. Thus in a very large 
number of instances, thero is excellence in one 
direction and defect in another, freedom here and 
obstruction Ihere.i Some men have a perfect undci’.stjndiiig 
of everything that is advantageous and injurious while they 
know frothing’ of moral principles, and another excels in all 
the art.s but cannot understand books. Just as the tiger and 
panther know only the relationship between parent and 
offspring, bees and ants that of sovereign and minister, so 
a man may be filial to his parents and mean towards others. 
The Emperor iMing,- for example, was so affeotionatc to 
his brothers that ho had a long bolster and large coverlet 
for (hem to sleep together, and continued the practice to the 
end of his life : but as sovereign ho killed his minister, os 
father he killed his son, and as husband ho killed his wife. 
Here was a case in which there was freedom in some, respects 
and ohstruction in others, a man in whose nature there was 
free course for the ethical principle in one direction only, 
and therefore in all other directions obstruction. This was 
owing to the etherial endownnent and also to ignorance of 
what is advantageous and injurious. 

Question,. How is it that Yao was father to Tan Chu,’ 
and Kun was father to Yii ? ^ 

^ Cf. Bergson’s t^Jan vital ; see J. P. Bruce, Introduction to Chu Hsi and 
the Sung School^ chap. ix. 

- Ming Huang or Li Lung Chi ^)> sixth Emperor of the 

T‘ang dynasty See Giles’ Biog. Diet., p. 450. 

^ Ibid., p. 710. The allusion here is to the passage in Mencius referring 
to Tan Chu ; see Mencius, p. 235. 

* Kun was Minister of Works under Yao and Shun, and was banished 
by the latter Emperor for failure in the task assigned to him. He was 
father to Shun’s successor, the Emperor Yu. See Shu Ching, pp. 23-5, 
39-40. 
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Apsiva'. This again is because the Two Ethers and Five 
Agents, at the moment of their union and revolution, differ 
in different cases in the degree of their clearness or turbity, 
end the man at his birth comes into contact with them at 
the very moment of this union. 

15. Ya Fu said : The Nature is like the sun and moon, 
the turbidity of the Ether is like the clouds and mist. 

The Master assentetl. 

16. The Nature of man is like a fire buried in the a^shes : 
wlicn the ashes are stirred the fire brightens. ^ 

17. Question. People constantly speak of the nature 
of a man or thing being so and so ; as, for example, when 
it is said that the nature of one tiling is hot and of another 
cold. Do not such statements include both the physical 
element and the immaterial principle with which they are 
endowed ? 

Ansiccr. Yes. 

IS. T'ui Chill's 2 theory that Capacity is of three grades 
and that the Nature has five grades, is superior to those 
ox Hslin and Yang. He defines (he grades of the Nature as 
Love, Eighteousness, Reverence, and Y'isdom, which is still 
better. But as to three grades of Capacity, wo might in 
the same way discover hundreds and thousands of varieties, 
and to summarize them in this way is just the doctrine of 
tlio physical nature witliout the nam -. I Ch'uan’s state- 
m nt : ‘‘If you take account of the Ether and 

‘ Tlte allusion is to the charcoal brazier in ■u liichthe live charcoal is buried 
in the ashes, but glows immediately the ashes are stirred. 

“ T’ui Chib is Han Yu ; see p. 80. 
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dia’ogard the Xature your statement will fail in clearness ; 
if you take account of the Xature apart fiom the Ether 
it will be incomplete,”! expresses the idea exactly. 
For example, in tcaeliing- that in their Nature men are 
nearly alike but by practice grow ■\vido apart,- the physical 
element cannot bo left out of account ; and this is precisely 
the theory propounded by the two Ch'engs. Lien Hsi 
teaches the same truth in his exposition of the Supremo 
Ultimate. From the time of the Han and Wei dynasties 
till the sudden appearance of Wen Chung Tzu^ philosophers 
were few. In the T'ang dynasty T‘ui Chilli appeared, 
whose teaching reached a higher level. Speaking 
generally, however, moral truth has never entirely 
disappeared from the world. Even though in the present 
generation there are none who understand those principles, 
there will not fail to be some in another ago. 

19. Questioned as to the phrase, “ To make them two 
separate entities is Avrong,” the Philosopher said : You must 
not divide them into two separate sections, and say that the 
Xature is nothing but the Xature, and the Ether 
is nothing but the Ether. How then shall we 
not separate them ? By taking Ming Tao’s expressions, 

“ incomplete ” and “ fail in clearness,” and applying them 
on both sides, the reason Avill bo understood. Hence, in 
the statement, “ To make them two separate entities is 
AA rong,” the expression, “ make them tA\'o separate entities,” 

’ See p. 74, n. 2. 

’ The allusion is to the Analecta, xvil, ii (p. 182) 

' jg pt. six, f. 16. 

‘ See p. 80. 
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refers to the two preceding sentoncos. ( Ying’s ^ record gays: 
To take account of the Nature apart from the Ether, 
and to take aceount of the Ether and disregard the Nature, 
is to make two separate entities.)" 

Someone asked : When Ming Tao, in his assertion that 
“Life is what is called the Nature”, says, “The Nature is 
the Ether and the Ether is the Nature,” * is this what ho 
means by not making them two separate entities ? 

Amivcr. That, again, means that the Nature resides in 
the ethcrial endowment. When the Ether is received Law 
is imparted to it. This is why it is said : “ The Nature is 
the Ether and the Ether is the Nature.” But if you stop 
at the statement that “ The Nature is the Ether, and the 
Ether is the Nature ”, then stEl more will you have failed 
to discriminate between the two. 

20. It is necessary to recognize the differences in the 
uniformiLv and the uniformity in the differences. In the 
beginning there is no difference so far as Law is concerned, 
but when Law is deposited in the Ether there is likeness 
only in the coarser feature.s, such as the capacity for hunger 
and thirst, and seeking what is advantageous and avoiding 
the injurious, which birds and beasts have in common 
with man, so that, apart from moral principles, man would 
not differ from them. 

' See p. S-’, n. I. 

- See precedini page. See also po ^ (Conversations), 

pt. lix, ff. 13-14, for a clear and detailed exposition of this passage. 

' See if , pt. i, f. 10. 
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The Philosopher said further : The passages, “ The 
great God has conferred on the inferior people a moral 
sense,” 1 and “The people hold within themselves 
a normal principle of good,”- represent the “differ- 
ence”. The saying, “The mass of people cast it 
away, while the noble man preserves it,” ® moans that we 
must preserve this difference. Only thus are we to be 
distinguished from the brute. We must not say, “ The 
wriggling movement of the worm holds the spiritual 
within it ; all things have the Buddha nature like 
ourselves.” * 

21, Question. The chapter commencing with the 
sentence, “Life is what is caliod the Nature,”'’ is very, 

* Shu Ching, p, 185. 

2 Odes, p. 641, vide p. 54 of this volume, n. 1. 

’ Mencius, p. 201. 

* A quotation from Buddhist pantheistic statements. 

* iS §1 pt- i> ^ ^***> where the 

text of the whole passage referred to is given. The following is a transla- 
tion : Life is what is termed the Nature. The Nature is the Ether and 
the Ether is the Nature, and this is what is called Life. All men at their 
birth are endowed with the Ether, and in law there is both good and evil. 
But it is not that originally, when man is bom, there are in the Nature 
these two things in opposition to each other. There are those who are 
good from their youth, and there are those who are evil from their youth ; 
but this results from the differences in the etherial endowment. Goodness 
is certainly the Nature, but evil cannot be said not to be the Nature. 
For Life is what is termed the Nature. The time preceding man’s birth 
and the repose which then exists needs no discussion. The moment you 
apply the term Nature, what you are speaking of has already ceased to 
be the Nature. All who expound the Nature define it simply as what is 
spoken of in the dictum, “ The law of their succession is goodness,” the 
same as Mencius refers to when he says “ The Nature of man is good ”. 
Now that which is spoken of in the dictum, “• The law of their sucee.ssion is 

H 
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difficult to follow. From the beginning of the passage to 
the sentence, “ Evil cannet be said not to bo the Nature,” 
makes two or three sections. 

Answer. This chapter is extremely difficult, but if you 
look carefully at the connexion you will understand its 
meaning. The statement at the begimiing : ‘‘It is not 
that when man is born there are these two things in 
opposition to each other,” means that the Nature is good. 

Question. It is true that it is stated that the Nature is 
good; but foRowing this it is said, ‘‘ Goodness is certainly 
the Nature, but evil cannot bo said not to be the Nature.” 
My difficulty is that to introduce the Nature of the 
etherial endowment seems inconsistent with the preceding 
context. 

goodness", is like the flow of water downwards. It is all water; some 
flows to the sea itself without defilement — how can such be achieved by 
human strength ? Some becomes gradually turbid before it has proceeded 
far on its way; some becomes turbid after it has proceeded some 
distance in its course ; some is more turbid, some is less turbid ; but 
though differing in the degree of turbidity you cannot say that the turbid 
is not water. Therefore men should not fail to apply themselves to the 
work of purification. By this means those who are earnest and courageous 
in their efforts will be speedily cleansed ; while in those who are slow and 
lazy the cleansing will be slow. When it is cleansed it is nothing else 
than the original w’ater, and you do not bring clear water to take the 
place of the turbid, nor do you take the turbid water and place it in a spot 
by itself. The clearness of the water represents the goodness of the Nature. 
Therefore it is not that in the Nature there are the two things, good and 
evil, in opposition to each other, each wdth a different origin. This 
law is the Decree of Heaven. To follow it and accord with it is the 
Moral Law, To accord with it and cultivate it so that each receives it 
according to his capacity is Religion. From the Decree of Heaven to 
the inculcation of it in me there is no injurious admixture in the process. 
It was by this that Shun and Yii held possession of the Empire as if it were 
nothing to them. 



PHILOSOPHY OF HUMAN NATUEE 99 


Answer. It is not the Nature of the etherial endow- 
ment which is spoken of. What is said is that the Nature 
was originaEj good and is now evil, and that it is the 
same Nature, but that it has been thrown into disorder by 
evE ; just as water is made thick by mud and sand, and 
yet you^do not refuse to call it water. 

Question. The question just asked refers to Nan Hsien’s 
theory, does it not ? 

Answer. Ching Fu’s ^ treatise was issued too soon, 
and contained may errors and contradictions. It includea 
his discussion on the Commentary on Mencius. Many 
of the nobles urged him and it was difficult to with- 
stand them. 

Question. Should the words, “ Man’s birth and the 
repose which then exists,” be regarded as a separate 
sentence ? ^ 

Answer. They should bo taken with the words which 
immediately follow, in order to complete the sense. The 
Nature is so-called from the time of its endowment. In 
“ the time preceding man’s birth and the repose which 
then exists ” there was as yet no material form ; there 
was nothing to receive Law. How then could it be called 
the Nature ? 

Question . How do you explain the section, ” The moment 
you apply the term Nature, what you are speaking of has 
already ceased to be the Nature.” (At this point the 


^ Ching Fu is the Kan Helen named in the question ; see p, 102, n. 1. 
^ If taken as a separate sentence they would read ; “ At man’s birth 
there is repose,” and the sentence following this would be: “ The time 
preceding needs no discussion,” 
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writer could not recall clearly wliat tho master’s reply was, 
and would not venture to record it. The next evening the 
question was repeated, and is given below.) 

Question. With reference to the statement, “ All who 
expound the Nature define it simply as what is spoken of 
in tho dictum ‘ The law of their succession is goodness 
how can the phrase “ The law of their succession is good- 
ness ” refer to the Nature ? 

Answer. The question raised by my friend is most 
germane. Here, however, it really is in reference to 
man that the sentence, “ The law of their succ^ion is 
goodness,” is quoted ; for if it were quoted with a 
tra;nficendental reference, it would refer to Divine Law, 
and Divine Law at the moment of its outflow could not be 
called tho Nature. * 

Question. In the passage, “ Life is what is termed the 
Nature ; the Nature is the Ether and the Ether is the 
Nature ” — ^is not the meaning that at man’s birth the 
Nature and the Ether combine ? 

Answer. When man is formed from the Ether, Law is 
inherent in the person so created. Then only can it be 
called the Nature. 

Question. Some time back T'eng Tu Ts'ui questioned 
you with reference to the statement, “ Life is what is 
termed the Nature.” You, Sir, said : If you foEow the 
Master Ch eng’s statement, it is all right. At that time, 

' A twofold application of the dictum, “ The law of their success is 
goodness,” is possible. It may refer to Divine Law pervading the universe 
in the mutual succession of the two Modes, or it may refer to the same 
law, but as imparted to the individual. Chu Hsi says that in the passage 
in question it is obviously the latter. Cf. p. 5ti of this volume. 
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although further elucidation was repeatedly sought for, you 
gave no answer. Afterwards, when thinking it over care- 
fully, we recalled that this was Kao Tzii’s statement, and 
if it had really accorded with that of the Master Ch'eng 
there would have been nothing to object to in it ; but in 
his mind the reference was directly to the etherial element 
as the Nature, and thus the meaning of liis statement 
differed from that of the Master Ch'eng. 

Amwer. The Alaster Ch eng’s words do indeed confirm 
the langnage of Kao Tzix as not incorrect. But if the truth 
really is as Kao Tzii contended, why should Mencius oppose 
him ? From this we may assume tliat the principles 
enunciated by Kao Tzii were really wrong. The Confucian 
school, in their discussion of the Nature, for the most part 
refer to the etherial element, just as the Buddhists also 
regard the operation of Intelligence only as the Nature. 

Question. In your Commentary on Mencius it is said : 

“ The teaching of the Su and Hu schools ^ in the present 
day is similar to this.” But on examining the tenets of 
these two schools it looks as if they do not hold the “Ether” 
theory. 

Answer. Their tendency is so of necessity. 

Question. When the Hu School maintain that the Nature 
is not to be defined in terms of good and e%dl, does it not 
seem as though their desire is to represent the greatness 
of the Nature ? 


^ That is, there ia a verbal correspondence — the language was not in- 
correct — but the fact of Mencius’ vehement opposition shows that Kao Tzu 
meant something very different from the teaching of Ch'eng Tzu. 

2 See J. P. Bruce, Introduction to Chu Hex and the Sung School, chap. iv. 
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Ayiswer. No, it is not with the idea of representing the 
greatness of the Nature. It is simply that they do not 
perceive the matter clearly. Otherwise they would not 
speak in this way. 'Ching Pu^ also formerly held this 
view. But I isaid to him, “ When everytliing that exists is 
relative, why do you want to make the Nature like a one- 
branched horn,- a tiling "with no correlation ? ” The blaster 
Cheng in his treatment of the Nature says simply : “ The 
Nature is Law.” Is this not a clear discernment of the 
matter ? He truly deserves well of the school of the sages. 

Question. Was it the Master Ch'eng who first discerned 
clearly the bearing of the passage, “ The law of their! 
succession is goodness, their realization is the Nature ? ” ’ 
Ans%oer. Previously no one had expressed it thus. The 
fact that he did is the evidence of his clear insight. 

The next evening the Philosopher was again questioned 
with reference to the passage beginning, “ Life is what 
is termed the Nature.”' We have not, it was said, wholly 
apprehended your meaning. We do not know whether the 
sentence : ” The moment you apply the term Nature, what 
you are speaking of has already ceased to be the Nature,” 
refers to the time preceding man’s endowment with the 
Nature, or to the time following it. 

Answer. It refers to the time following the endowment. 
The Nature is nothing else than the all-comprehensive 

* Chang Ch'ih (5^ tS), also called Chang Nan Hsien, a great friend 
of^Chu Hsi, but holding very diderent views. See J. P. Bruce, Intro- 
duction to Chu Hai and the Sung School, chap. iv. 

* ^ ^ is a perverted point leaning to one side with nothing on the 
other side to match it, as in the case of a cow having only one horn. 

’ Yi Ching, pp. 355-8. 
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Divine Law, but the moment you can speak of it as existing 
it already carries with it the ethcrial element. In the 
statement, “ Apart from the Two Modes there would be 
no Moral Law,” ^ great discrimination needs to be used. 

Question. The passage following the sentence, “ The flow 
of watar downwards,” ^ refers to the etherial endowment. 
If so, seeing that all is fixed from birth, how can we speak 
of the difference between “ nearly alike ” and “ wide 
apart ” ? * 

Answer. It means that there is practice also. 

22. Question. In the chapter beginning “ Life is what 
is called the Nature ”, in the passage extending from the 
opening sentence to the words, ” But evil cannot be said not 
to be the Nature,” ‘ it appears to my poor judgment that 
it is the original nature combined vvith the physical nature 
that is referred to. At the very beginning of the passage 
the writer uses the single word “Life” which combines 
both natures. 

Chu Hsi. But what about the word “ Nature” ? 

Yung said : It seems to me that the word “ Nature ” is 
also applied to both. 

Yung asked further. Some time ago arising out of this 
very subject you used the simile of water to illustrate the 
Nature, and then said that the one and perfectly pure Divine 
Law is like water in its original clearness. The cloudiness 
and turbidity resulting from the complex interaction of the 
Two Modes and Five Agents is like water as it is defiled by 

‘ cf. vo!. i, f. 26 ; or pt. xv, f. 22. 

^ See n. 5 on p. 97. 

’ Analecta, XVI, ii, p. 1S2. * See n. 5 on p. 97. 
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mud. Tho possibiEty of restoring the cloudy and turbid 
to clearness again is due to the fact that its source was 
clear. Is it not so ? 

JwsM’er. Yes, and the lower foolish people, who are 
incapable of amendment, are like water which is foul 
smelling and filthy. , 

Question. Can they not also be cleansed ? 

Answer. The impurity can be reduced to some extent. 
From thi.s the Philosopher went on to say : In earlier 
times it was the custom for people to fill their vessels with 
water at the Hui Hill WeE and carry them into the city. 
If after a while the water became foul, the city people had 
a way of cleansing it. They filled a bamboo pipe with sand 
and stones, and, pouring the water on them, let it run 
through. By doing this several times the water would 
gradually be restored to its original purity. 

Some one asked : Can the lower foolish people be cleansed? 
Yung' said : Possibly they would not be willing to be 
cleansed. 

Afiswer. Even foul-smelling water would scarcely be 
regarded as the extreme of filth. 

Question. Would you say that when a thing has reached 
the stage of being past such conversion it is more Eke 
putrid mud ? 

Answer. Yes, that is what I mean. 

Question. The section, from “ For Life is what is called 
the Nature” to “Eke water flowing downwards”, refers 
to the original nature, docs it not ? 

Answer. How do you explain the phrase, “ For life is 
what is called the Nature ” ? 
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Yung- said : It is simply a quotation. 

Yung then proceeded to ask further : In the sentemce, 
“ The time preceding man’s birth and the repose which 
then exists needs no discussion,” the writer, in the phrase, 
“ man’s birth and the repose which then exists,” refers to 
the beginning of life ; but does he not also, in the phrase 
in which he speaks of “the time preceding”, refer to the 
Divine Decree ? 

Answer. Yes, and therefore the sentence in the Yi, 
“Great is the Principle of Origin, indicated by 
Ch'ien ; all things owe to it their beginning,” ^ refers solely 
to the source of Truth.- It is when you come to what is 
expressed in the sentence, “ The method of Ch'ien is to 
change and transform so that everything obtains its correct 
natui'e as ordained by Heaven,” * that the Nature is in' 
existence. The passage, “ All who expound the Nature 
simply define it as what is spoken of in the dictum ‘ The 
law of their succession is goodness’, implies the physical 
element. 

Question. Is it not that Feeling only is included ? 

Ansivcr. Feeling includes the physical. Therefore 
Mencius, in his reply to Kao Tzii’s question with respect 
to the Nature, said, “ If wo look at the Feelings which 
flow from the Nature we may know that they are constituted 
for the practice of what is good.”* Referring to Love, 

^ Yi Ching, p. 213. Ch‘ien is the name of the first diagram. It is 
also used for Heaven as one of the dual powers. Heaven and Earth. See 
Introd. to Chu Hsi, etc., chap. vi. 

^ here is Truth in the absolute and transcendental sense, the synonym 
for 5c (The Decree of Heaven). 

^ Yi CTiing, p. 213. * See p. 97. 


® Mencius, p. 278. 
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Eighteousness, Eeverence, and Wisdom, he spoke of 
solicitude, conscientiousness, respectfulness, and moral 
insight ; for the Nature is invisible, but the Feelings have 
their objective manifestation in deeds, and it is only by way 
of the Feelings that you are able to define the Nature. 

Question. To know the Nature by nay of the Feelings 
is just like knowing the river’s source by the flowing stream. 
Formerly I heard Tsai Chi T'ungi ask K‘ang Shu Lin: 
“ Everything has two termini. Solicitude is the terminal 
of Love. Is it the initial or the final terminal ?” Shu Lin 
regarded it as the final terminal. Eecently I heard Chou 
Chuang Chung report you as saying that there ought to be 
no such division at all. 

Chu Hsi. What do you say ? 

Questioner. Solicitude is the movement of the Nature. 
To know the substance by means of its movements is to 
know the source by means of the flo^ving stream. It seems 
to me, therefore, that it is the final terminal. 

Ansii'cr. That is right. 

Question. Wlintabout the section, from “ Itis all v ater ” 
to “ but you must not regard the turbid as not water " ? 
Answer. Water here is simply the physical element. 
Yung said : It seems to me that you can estimate the 
degree of cloudiness in the physical element from the 
strength of creaturely desire, just as you know Love and 
Eighteousness from the presence of solicitude and con- 
scientiousness. 

Answer. That is true also. 

Another asked : Are those in whom the Ether is clear 
therefore free from creaturely desire ? 

^ See p. 65. 
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Answer. That cannot be asserted. The desire of taste 
and the desire for musical sounds are common to all. Even 
though the Ether with which he is endowed is cliear, the 
man wEl drift into desire at the least relaxation of watch- 
fulness and self-control. 

Question. With regard to the section, from “ Therefore 
men should not fail to apply themselves to the work of 
purification” to “place it in a spot by itself”, is the 
meaning that when men have sought the conversion of the 
physical element in their constitution, their success in that 
conversion and their return to. their original nature are not 
imparted from without ? 

Ansiocr. It is so. 

Question. Is the meaning of the section, from “The 
clearness of the water represents the goodness of the Nature” 
to “Shun and Yii held possession of the empire as if it 
were nothing to them ’V tliat the learner in his search for 
moral truth does not obtain it from without, and the sage 
in teaching men does not force them to act outside their 
natural sphere of duty ? ^ 

Answer. You may gather that also from the sentence, 

“ This Law is the Divine Decree.” 

23. Does not the passage, “Goodness certainly is the 
Nature, but evil cannot be said not to be the Nature,” ’ 
contradict Mencius ? 

Answer. This kind of statement is difficult to explain. 

‘ Analects, VIII, xviii, pp. 77-8. 

^ That is, the sage does not inculcate monasticism as Buddhism does. 

^ iS pt- i> f- 10 ; see p. 97, n. 5. 
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One cannot get the meaning all at onoo. I myself, as I 
looked at it formerly, was also perplexed. But as I read 
it again and again the distinction between the two passages 
became clear, so that now I am confident that there is no 
mistake and no contradiction. It is only necessary to devote 
time and care to the study of it, and not, with an over- 
weening confidence in one’s o^vn ideas, declare those who 
preceded us to be wrong. 

Question. Is the Nature in the vegetable kingdom the 
same as in man and the animal kingdom ? 

Answer. You must recognize the differences without 
losing sight of the uniformify, and recognize uniformity 
without losing sight of the differences, and then you will 
be right. i 

24. Question. How do you explain the section 
beginning: “ The time preceding man’s birth and the repose 
which then exists needs no discussion.” ^ 

Answer. “ The time preceding man’s birth and the repose 
which then exists ” is the time before the creature, whether 
man or animal, is born; and before birth tho term Law only 
can be applied, the term Nature is as yet not applicable. 
This is what is meant by the statement, “ On its Divine 
side it is called ‘ The Decree Thesontenoe, “ The moment 
you apply the term Nature, what you are speaking of has 
already ceased to be the Nature,” tells us that when you 
apply the term “Nature” man is already bom, 
and the ethical principle lias lodged in the midst 
of the materia! ether, so that what we have is 


‘ See p. 97, n. 5. 
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not -nhollj the original substance of the Nature ; 
hence the phrase, “ has already ceased to be the Nature ” ; 
and it is this that is referred to in the words, “ From the 
point of view of man it is called the Nature.” The main 
idea is that it is when man possesses material fonm 
that Law becomes inlierent in it, and is termed the Nature. 
But at the stage at which you thus apply the term Nature, 
it is involved in life and combined with the physical, so 
that it is no longer the original substance of the Nature ; 
and yet the original substance of the Nature has not become 
confused. The important thing in this matter is to recognize 
that the original substance is neither separate from nor 
confounded vuth the material element. In the passage, 
“ All who expound the Nature simply define it as what is 
spoken of in the dictum, ‘ The law of their succession is 
goodness ’ ” i the meaning is that the Nature cannot be 
portrayed ; those who excel in their exposition of it simply 
expound it according to its manifestation in the Terminals.* 
And yet the Law of the Nature can most certainly be 
recognized inteEectually, as when Mencius speaks of the 
goodness of the Nature and the Four Terminals. 

25. Questioned concerning the section beginning with 
the words, ” The time preceding man’s birth and the repose 
which then exists,” the Philosopher replied : The Master 
Chengused the word “Nature” in the sense of the original 
nature, and also in the sense of tlie physical nature. In 
the case of man as dw'alling in the material body it is the 

' See p. 97, n. 5. 

® The Four Feelings or Terminals enumerated by Mencius ; see 
Mencius, p. 79. 
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physical nature. In the phrase, “ The moment you apply 
the term ‘Nature’” the word “Nature” refers to the 
physical element in comhination with the original nature. 
In the phrase, “ Has already ceased to be the Nature,” the 
word Nature refers to the original nature, meaning that the 
moment you predicate the physical it is no longer the 
original. After man’s birth, the moment of repose, man 
has bodily form, so that he can be said to posseesj the Nature. 
Before this moment of birth and repose he has as yet no 
bodily form ; how can the Nature, then, be predicated 
of him ? 

26. “ The moment you apply the term Nature, what 
you are speaking of has already ceased to he the Nature ” ; ^ 
for directly you apply to it the term Nature you are speaking 
of it as it is in combination with the physical element. In 
the passage beginning with the. words, “ The time 
preceding man’s birth and the repose which then exists needs 
no discussion,” the opening phrase singles out man’s birth 
with the repose which then exists, and, for the purposes of 
discussion discoimocts it from the time preceding, for the 
term Nature cannot be applied until the appearance of the 
physical element, and of the time preceding the birth of 
man and the moment of repose we can only use the term 
“ Heaven’s Moral Law ” : the word “ Nature ” is inapplic- 
able. This is the explanation of Tzu Kung’s language 
when he said, “His discourses about the Nature and 
Heaven’s Moral Law cannot be heard.” 2 The statement 
that “ The Decree of Heaven is what w’e term the Nature ” 
points to this element in man’s personality as the Nature of 
‘ See p. 97, n. 5. s Analects, V, xii (pp. 41-2). 
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tlio Divine Decree without confusion with the etlierial 
endowment. In the phrase, “ The moment you apply the 
term Nature,” the Nature is referred to as in combination 
with the etherial endowment. Therefore, at the very timo 
implied in the term used, it is already not the Nature. Lien 
Hsi said, “ The Nature consists of the five qualities — 
Strength, Weakness, Goodness, Evil, and the Mean.” ^ Lien 
Hsi defined the Nature as consisting only of these five, but 
there were times when he also spoke of the Nature of tlie 
four ethical principles — Love, Eighteousness, Eeverenco, and 
Widsom. Now, the nature of the etherial endowment does 
not go beyond the five qualities mentioned by Lien Hsi, 
but it is still the nature of the four ethical principles ; it 
is not a different nature. Indeed, tho nature of the whole 
universe is not outside theso five — Strength, Weakness, 
Goodness, Evil, and the Mean ; for if we follow up the 
subject carefully wo find that, vast as is the variety of 
phenomena, with their thousand species and hundred 
genera, beyond our powers of investigation, we still do not 
get a-way from theso five categories. 


’ See T'ung Shu, chap, vii (B®;- N.B. — These five are given as the 
principles of the physical nature, not of the essential nature, of which 
Chou Tzu himself gives the constituent principles as Love, Righteousness, 
Reverence, and Wisdom. Strength is the manifestation of the positive 
ether, and weakness of the negative. Each of these again is either positive, 
and then it is ‘‘ good ”, or negative, and then it is “ evil ”, “Strength,” 
when “good”, is righteous, straightforward, resolute, majestic, and firm; 
when evil it is harsh, proud, and cruel. “ Weakness,” when “ Good ”, is 
kind, yielding, meek ; w’hen “evil” it is soft, irresolute, and false. The 
Mean is the maintenance of these principles in equilibrium so that there 
is no excess of the “Good ’’qualities, and the “Evil” are moderated so that 
they come to be not Evil. 
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(Fourteen Sections from the Collected Writings.) 

1. Question. Men constantly have differences in clear- 
ness and translucence, ■which, undoubtedly are due to the 
etherial endowment. But the mind, necessarily following 
the variations in the etherial endowment, also differs to 
some extent. The mouth, the ear, the eye, and the mind, 
however, are all organs of intelligence ; how is it then that, 
in imparting the physical element, Heaven makes no 
difference in clearness and translucence in the case of the 
mouth, the ear, and the eye, and does so only in the case] of 
the mind ? If we say that the ethical principle of the mind 
does not differ, but that it is fettered by the physical element 
so that it cannot maintain its translucence, we have on the 
other side the fact that Yi, Hui, and Yi Yin 'were not 
fettered by the physical element, and yet their righteousneea 
in the handling of affairs ■was not equal to the timeliness 
of the Master.! j’qj. ^,q fj^^j jj^^t Mencius in discussing 
the throe sages said that their wisdom was not equal to that 
of the Master. But moral insight constitutes wisdom ; can 
it be that these three could be filled with solicitude, 
conscientiousness, and courtesy, and lack only moral insight? 

Answer. The mouth, ear, and eye also differ in clear- 
ness and translucence ; for example, Yi Ya, the music- 
inaste-c K'uang, and Li Lou- possessed a very high degree 

^ See Mencius, pp. 245-8 and 69-70, where the virtues of the three 
sages are characterized, but declared to be still not equal to the ‘‘ time* 
liness — i.e. the power to meet the demands of every occasion as it arises 
— of Confucius, “the Master”. 

” Yi Ya was cook to Duke Huan of Ch‘i of the seventh century b.c. 

“ A worthless man, but great in his art,** hia palate was said to be so delicate 
that he could distinguish between the waters of two rivers. See Mencius, 



PHILOSOPHY OF HUMAN NATURE 113 


of clearness. It is precisely the same with Mind. Yi and 
Hui were not free from the limitations of the physical 
element, therefore Mencius regarded theni as of a “different 
way” from his own„ and did not “desire to learn” of 
them.i (Reply to Chu Fei Ch'ing.) 

2. Question. iWith reference to the Nature and Decree, 
those who are born sages are wholly and perfectly good, 
and in them there is a clearly marked distinction between 
the etherial and ethical elements, so that the two 
have no entanglement with each other. In their case there 
is no need to speak of the physical element. In the case 
of such as are inferior to those who are born sages, although 
there is no defect in Divine L.iw, yet, being tied to 
the etherial clement, the brightness of the ethical 
principle is in proportion to the clearness of the 
Ether, and the obscurity of the ctliical principle to 
the turbidity of the Ether, the two being constantly 
together.- Hence, when referred to as the physical nature, 
the idea is that the advancement and retardation of the 

p. 281 ; cf. Giles’ Biog. Diet., p. 351, Li Lou, it is said, was of the time of 
Huang Ti. a legendary ruler of China, circ. 2600 b.c. Li Lou was so “acute 
of vision that at a distance of 100 paces he could discern the smallest 
hair K‘uang Tzil Yeh was music-master and a wise counsellor of 
Tsin, a little prior to the time of Confucius ”, See Mencius, p. 1G4 and note. 

^ See Mencius, pp. 69-70, where Mencius says Po Yi and Yi Yin were of 
did'erent ways from his own, and gives reasons why he had no desire to 
leam of them. Hui is not mentioned here, but is included in the three 
mentioned on pp. 245-S, a.s stated above. 

^ That is, the difference between the sages and others is, that in the 
one case the two elements are perfectly separate, and in the other con- 
stantly united. So says the questioner, who, however, is wrong. Chu Hsi 
says the difference is not because in the one case the two elements are 
separate and in the other not, but simply because of the varjdng degrees 
in the purity, etc., of the Ether. 

I 
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ethical principle depends upon the Ether, and not that the 
pTiysical element in itself is the Nature and Decree. 

Answer. In those who are born sages the Ether is 
extremely clear, and the ethical principle is unclouded. 
In the case of those who acquire knowledge by learning, 
and all below them, the clearness of the Ether varies, jSnd 
the ethical principle is correspondingly affected in the 
degree of its completeness. (Reply to Cheng Tzii Shang.)^ 

3. Question. Heng Ch‘u said : “ From the Great Void 
we have the term Heaven ; from the transformations of the 
Ether we have the term Moral Order ; by the union of the 
Void with the Ether we have the term Nature ; by the 
union of the Nature with Consciousness w’e have the term 
Mind.” 2 Does not Heng Ch'ii in his reference to the 
Nature combine the Nature of Heaven and Earth® with 
the physical nature ? And in his reference to Mind does 
he not combine both the “ natural mind ” and the “ spiritual 
mind ” ? 

Ansiuer. Apart from the Ether there would be no form, 
and without form there would be nothing to which the 
goodness of the Nature could be imparted. Therefore, those 
who expound the Nature all start from the physical element. 
Inherent in it, however, is the imparted ethical 

' See p. 5, n. 3. 

^ Quoted from the Cheng Meng, chap. i. Chang Tsa (or Heng 
Ch‘u) uses two expressions rarely used by the other philosophers, namely, 
“The Great Harmony” f and “The Great Void ” ;^). 

The former refers to the Moral Law of the Universe, i.e. the Moral Order ; 
and the latter to the Nature of the Universe, the substance of being. 

' The essential nature. 
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principle. The “ natural mind ” and the “ spiritual mind ” 
in the same way are not two separate entities. (Eeply Ito 
Lin Te Chiu.) 

4. Question. It is stated in the Dialogues'^- : “But 
their physical element differs in clearness and perfection,* 
and creaturely desire differs in its intensity and fullness ; 
therefore the saint and the foolish, men and animals, are 
at the extremes apart, and cannot be alike.” The state- 
ments of this passage respecting the physical element and 
creaturely desire, the saint and the foolish, seem to me* 
perplexing. If we distinguish between the saint and the 
foolish according to the clearness and turbidity of the 
physical element, and between men and animals according 
to its perfection and imperfection ; then to what can the 
phrase, “ intensity and fullness of creaturely desire,” refer ? 
If we say it refers to the saint and the foolish, the difficulty 
is that the saint is free from the selfishness of ci'eaturely 
desire ; and if w'e say that it refers to men and animals, 
the difficulty then is that in the case of animals the differ- 
ences in intensity and fullness do not apply. I fail to 
understand it. 

* DialogveSf by Chu Hsi. 

- The expression (§ IE. here translated “ perfection and imperfec- 
tion ”, is literally “ true and deflected It refers to the regularity and 
evenness or otherwise in the consistency of the ether. I^Tien the Ether is 
of even consistency, that is, when the proportions of the yin and the yang 
are correct and harmonious, the ether is said to be IE and it is equally 
permeable by all the nature-principles, as in the case of man. When it is 
uneven, that is, when the yin and the yang are in unequal proportions, 
the ether is said to be and the manifestation of the nature-principles 
is unequal, as in the instinct of animals. 

’ (Hui) is the writer Li Hui Shu’s ming, by which he speaks of himself. 
Hui Shu (p^- is his style. 
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Answer. The expressions “ clearness ” and “ perfection ” 
are taken from the phraseology of the Cheng Meng, and 
Doctor Liii in liis exposition of the Doctrine of the 
Mean has further developed the subject. But he also 
contrasts men with animals, and wise men and learned men 
with the foolish and degenerate, and necessarily so. 
Speaking in general, in man the Ether is clear and in 
animals turbid, in man it is perfect and in animals 
imperfect. Again, to distinguish more in detail, in the 
learned we have the cl^ar within the clear, in the 
■ndse man we have the perfect within the perfect, in 
the foolish we have the turbid within the clear, and 
in the degenerate we have the imperfect within the 
perfect. And in what Heng Ch'ii refers to when he 
says, “ There are animals whose nature approximates to 
that of man,” - wo have the clear ndthin the turbid, and the 
poriLcl within the imperfect. The expression, “intensity 
and fullness of creatureh- desire,” is spoken of the human 
race as a whole. If you were to clas-sify men as possessing 
or not possessing it, those who do not possess it are so few 
that they could not make a class. IVe are therefore shut 
up to this method of speech. If it presents any difficulty, 
the best way is to substitute “ ndso men” for “saints”, 

■ Probably Lu Tsu Ch'ien fil ^), style Po Kung f fp ^), a 
scholar of the twelfth century greatly admired by Chu Hsi, who said that 
if a man would study as Po Kung he would be able to transform his physical 
nature. He was a native of Kuei Lin Fu in Kuangsi, and the author 
of famous works on history as well as on the “ Odes ” and the “ Yi Ching ”. 
He received the title of dC ^ tS i; “Doctor of the Imperial 
Academy.” See Shang Yu Lu, pt, xv, p. 4 ; also Giles' Biog. Diet., p. 561. 
Cf. J. P. Bruce, Introduction to Chu Hsi and the Sung School, chap. iv. 

2 Cf. p. 73 
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and so avoid the ambiguity. Tho saints may well be 
regarded as above the rest, and therefore outside the 
classification. (Keply to Li Hui Shu.) 

5. The production of a man by Heaven is like the 
command of the Throne to a magistrate ; man’s possession 
of the Nature is like the magistrate’s possession of his 
office. The duty imposed by tho Throne consists of 
administering the law and governing the people : how can 
there bo in it anything but what is good ? Heaven in 
producing a man does not fail to impart the principles of 
Love, Eightcousness, Eevcrence, and Wisdom : again, where 
is there room for anything that is not good ? But in 
producing a particular being there must bo the Ether, which 
by subsequent consolidation furnishes the physical substance 
of that being. But the Ether in tho constitution of the 
creature differs in tho degree of its clearness and 
translucence. When the Etlier with which the individual 
is endowed is clear and translucent, there is freedom from 
the entanglement of creaturely desire, and we have the 
saint. When the Ether with which the individual is 
endowed is clear and translucent but neither pure nor 
complete, some entanglement of creaturely desire is unavoid- 
able ; but it can be overcome and got rid of, and then we 
have the wise man. When the Ether with which the 
individual is endowed is blurred and turbid, there is the 
beclouding by creaturely desire to such an extent that it 
cannot be shaken off, and we have the foolish and degenerate. 
AE this is the action of the etheriaJ endowment and 
creaturely desire, but the goodness of the Nature itself does 
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not vary. The Nature received by Yao and Shun at their 
birth was the samei ^ that of others, but because of the 
clearness and transluoence of their etherial endowment there 
was no beclouding by creaturely desire. Therefore to be 
Yao and Shun did not mean that something was added over 
and above the Nature itself ; and the leadner, knowing that 
the Nature is good, knows that the holiness of Yao and 
Shun was no forcing of the Nature. To know how Yao and 
Shun became what they were is to know what is the type 
and model of the good'ness of the Nature ; and that the 
means by which we all, may day by day banish human desire 
and return to Divine Law Em within what is our proper 
and natural duty, a strong favouring force and free from 
difficulty. (Yii Shan’s Commentary.) 

6. Hsiao Shu said: The expressions “Excellent” and 
“Evil” probably originated in the phrase, “Strength, 
Weakness, Goodness, and Evil”, in the T'ung Shu A and 
it appears to me that the degree of clearness applies to 
the Ether in its etherial form, while tho terms “ Strength ”, 
“Weakness”, “Excellence”, and “Evil” apply to tho Ether 
in tho form of soEd matter. “ Clearness ” and “ turbidity ” 
are terms pertaining to Heaven. “ Strength,” “ Gentle- 
ness,” “ Excellence,” and “ Evil ” are terms pertaining to 
earth. " Clearness ” and “ turbidity ” are terms applicable 
to knowledge ; “ excellent ” and “ evil ” are terms applicable 
to capacity. “Clear” and “turbid” correspond to the 
terms “wdse” and “foolish”. “Excellent” and “evil” 
correspond to “worthy” and “ degenerate”. In those of 


* See note on p. 111. 
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highest wisdom the Ether is pure as well as clear, ^ and 
invariably excellent. In those of greatest worth the Ether 
is i)6rfeot as well as excellent,* and invariably clear. The 
highest wisdom corresponds to clearness, and greatest worth 
to excellenoo. But it is not that there is any inequality ; 
just as in the I}octrine, of the 'Mean, Shun is called 
wise and Hui worthy.® Below these are those who are 
called wise, in whom' the clear ether abounds, but possibly 
there is not sufficient of the excellent. In those who are 
called worthy there is goodness leaning to excess in the 
direction of either strength or weakness, but perhaps at the 
same time an insufficiency of clearness. This results in an 
incompleteness in the cliaraeter of the worthj^ and the wise, 
so that their wisdom cannot be termed highest wisdom nor 
their worth greatest worth. Even in the case of the 
degenerate there are a’lso degrees. For the difference in 
clearness and excellence appears to bo duo to differences 
between the positive and negative modes in the physical 
clement. (The positive is clear and the negative turbid ; 
the positive is good and the negative evil.) Therefore in the 
intricate complexity and myriad transformations of the 
ethers, though the main divisions are not more than these 
four, yet the proportions in which they interact are so 
unequal that the myriad varieties naturally follow. I do 
not know if this is correct. 

' That is, in the genus “ clear ” there is the species “ pure ” to which 
highest wisdom belongs, in which case the ether is “ pure as well as clear ”. 
Similarly in the genus “ excellent ” there is the species “ perfect ”, etc. 

“ D.M., pp. 252-3. Both Shun and Hui were what they were because 
they chose the Mean. There is no inequality in the virtues of either the 
wise, as in the case of Shun, or the worthy, as in the case of Hui, because 
both are governed by the Mean. 
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An&wer. Chen Liao Weng^ speaks of “the ether of 
heaven and solid matter of earth . Our predecessors already 
had this idea. (Reply to Li Hsiao Shu.) 

7. In the phrase, “Man’s birth and the repose Avhioh 
then exists,” the word “repose”, it is true, refers to the 
Nature ; but the word “ birth ” in itself implies the physical 
element. The time preceding the “birth” “needs no 
discussion”, for the ethical principle has not as yet any 
means of material manifestation. Therefore at the very 
moment when we apply the term “ Nature ” the physical 
element is necessarily included : you cannot suspend the 
Nature you are describing in mid-air. The dictum, “ The 
law of their succession is goodness,” primarily describes the 
processes of creation and development. Ming Tao, how- 
ever, is here speaking of the operation of the Nature, just 
as Mencius does when he says, “ If we look at the feelings 
which flow' from the Nature, wo may know that they are 
constituted for the practice of what is good.”^ What 
I Ch'uan calls “the original and essential nature is in 
contrast to the physical nature ; although the physical 
element differs in respect of good and evil, yet, if you 
trace it to its origin and essence, the Nature is never other 
than good. (Reply to Wang TzuHo.) 

' Ch'en Liao Weng is Ch'en Ch‘uan IS), who was called Liao Chai 
(T ^ pupils. Weng (^) is an honorific suhstitute for the 

second word in the sobriquet, in accordance with frequent usage. Liao 
Chai was a native of Chien Chou in Fuhkien. He was fond of books when 
young. See ^ > pf- 35, fols. 1 ff. The sentence quoted wil] be found 
on f. 3. 

2 Mencius, p. 278. ’ iS S'! f- *■ 
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8. P‘an Kung SIiu said : I sKould say i that the terms 
“Nature” and “Decree” apply to Law; “Virtue” and 
“the otherial element” apply to the person. When the 
Law of the Nature and Decree is embodied in the personality 
it is Virtue, and that which crushes ^ and submerges it is 
the etherial element. For Virtue cannot be other than 
good, it is the Ether which is unequal. Goodness is that 
whereby the Nature is completed and the Decree established, 
but the Ether by reason of its inequality constitutes an 
obstruction. These two elements® in the personality grow 
and diminish in relation to each other ; and, following this 
variation in degree, the one overcomes or is overcome by the 
other. The phrase, “ When Virtue fails to overcome the 
Ether,” means that Virtue has no means of over- 
coming the inequality in the Ether. When the Ether is 
thus unequal it becomes relatively more powerful each day, 
while goodness becomes less ; and so the Law of tlie Nature 
and Decree is thrown into confusion by the etherial 
element. Therefore it is said : “ When virtue fails to over- 
come the Ether the Nature and the Decree follow the 
Ether.”® The plirase, “If Virtue succeeds in overcoming 
the Ether,” means tliat Virtue has the power to 
overcome the inequality in the etherial element, and good- 
ness daily becomes more abundant, while the inequality 
melts away ; and so the Law of the Nature and Decree 
lies within the sphere of Virtue. Therefore is is said, 

* Lit. “ Your friend Kung would eubmit ”. 

’ ^ ' fettered. 

® That is. Virtue and the Ether. 

■* Quoted from Chang Tsai’s Cheng Meng ; see p. 9 of this volume. 
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“ When Virtue overcomes the Ether the Nature and 
Decree follow Virtue.” I do not know if this is right. 

Ansiver. The Ether differs also in purity ; you cannot 
speak of it only ^.s crushing and submerging. But when 
Virtue fails to overcome the etherial element, what there 
is of good also proceeds from the fleshly endowment. (Eeply 
to P‘an Kung Shu.) 

9. The difference between the teaching of Confucius and 
that of Mencius respecting the Nature is not easy to explain 
in a few words. ^ But, t^ 'express it as briefly as possible, 
the Master spoke of it in combination with the physical, 
whEe Mencius spoke especially of the Law of the Nature. 
It is because the Master spoke of it in combination with 
the physical that he used the term “ nearly alike ”, and did 
not say “alike” ; ^ for the reason that he realized that 
men cannot but differ morally, and yet have not reached 
the stage of being “by practice wide apart”.- From the 
point of view of Law we are told : “ The great God has 
confeiTed on the inferior people a moral sense.”® “The 
people hold within themselves a normal principle of good.”* 
How could there at the beginning be two Laws of our 
being ? But there is that about the indwelling of this 
Law in man which it is not easy to find. Alencius, therefore, 
in his explanation to Kung Tu Tzii,® expounded the Nature 


* W here = ^ jg, to compare. ^ Analects, XVII, ii. p. 182. 
^ Sku Chinny pp. lSo-6. 

* Odes, p. 541 ; cf. Mencius, p. 279 ; see also p. 51 of this volume. 

® A disciple of Mencius ; see Mencius, p. 277. 
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in terms of man’s Capacity and Feelings. ^ For example, 
if jon want to ascertain that water is essentially clear, and 
cannot get at the source, then observe its flow at a point 
not far from the source, and you wiU know that at the 
source itsdf it must bo clear. (Reply to Sung Shen Chih.) 

10. Questioned as to Ming Tao’s words, “The time 
preceding man’s birth and the repose which then exists 
needs no discussion,’’ ^ the Philosopher said : The repose 
which exists at man’s birth is before there is any outgoing 
of the Nature. The time preceding is before the birth of 
the creature, when the term Nature is not applicable. The 
phrase, “ The moment you apply the term Nature,” refers 
to the post-natal period when Law has become inherent in 
the physical element, and so man’s constitution is not wholly 
the Nature in its original substance. And yet the original 
substance has not come to be outside of it. It is important 
that we should recognize at this point that the original 
substance of the Nature is not confused with the physical 
element. In the Great Appendix of the Yi the 
expressions “succession” and “goodness” refer to the ante- 
natal period. Mencius in his dictum, “ The Nature is 
good,” refers to the post-natal period ; but even so, the 
original substance is still not confused with the physical 
element. (Reply to Yen Shih Heng.) 

’ Mencius, p. 278. Legge renders as “ natural powers ” ; in his 
note he quotes the Chinese gloss : = ^ Ko A i: IB 

which he translates “ man’s ability, his natural powers ”. I hare adopted 
the rendering “ capacity ” as best fitting the various contexts in this work. 

- See p. 97, n. 5 
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11. Question. Cheng Tzu said: “All who expound 
the Nature define it simply as what is spoken of in the 
dictum ‘ The law of their succession is goodness the same 
as Mencius refers to when he says, ‘ The Nature of man is 
good.’ ” 1 Just now, sir, in your reply to Yen Shih Heng 
you said : - “ The dictum ‘ The law of their succession is 
goodness in the Great Appendix of the Yi, refers to 
the time before birth, while Mencius in his dictum refers 
to the time after birth.” Tliis seems to differ from Cheng 
Tzii's statement. 

Answer. The Master Ming Tao’s language is lofty, far- 
seeing, comprehensive, and broad. The interpretation of 
it must not be restricted to its literal meaning. Such 
passages are many. If you hold to a rigid® interpretation 
you will find that this is not the only passage you will not 
be able to understand. Grasp the fact that the Nature in its 
origin is good, that in its issue it is still no other than good, 
then the meaning of the Great Appendix and Mencius 
will appear as perfectly consistent. (Eeply to Ou-Yang 
Hsi Hsiin.) 

12. Questimi. The time preceding the birth of the 
creature is that referred to in the dictum, “The alternation of 
the negative and positive modes is what we term Moral 
Law,”* and in the phrase, “The permeating activity of 
the Divine Decree.” So that the phrase, “The law of 
their succe.ssion is goodness,” refers to the “ time 

’ See p. 97, n, 5. 2 ggg preceding section. 

^ Lit. “ squaie i.e. the opposite of a round thing which will roll 
along the ground, while a square thing is immovable and rigid. 

* See p. 66. 
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preceding Why, then, should it be said that “ The time 
preceding . . . needs no discussion” ? For to the time 
before the creature is born the word “ Nature ” is certainly 
not applicable ; it is after the creature has been born that 
the term must be used. Although you say, “After man’s 
birth Law becomes inherent in the material form, so that 
man’s constitution is not wholly the Nature in its original 
substance,”! still, the inevitable presence of both good and 
evil in the etherial endowment is the Nature’s how, while 
the presence of good and the absence of evil in the moral 
faculty is the Nature’s original substance. But to both you 
must apply the term Nature. The important thing for 
the student is to embody in life and apply to himself what 
he finds in the books he reads. Now to say, “ The moment 
you apply the term Nature, wliat you speak has 
already ceased to be the Nature,” I very' much fear, simply 
leads men to exhaust their brains upon an insoluble 
problem.- Then again, you say^ that the expressions 
“succession” and “goodness’’ in the Graat Appendix 
refer to the ante-natal period, that is : it is what the 
principle ! of the Decree, which cannot as yet be called the 
Nature ; while Mencius’ dictum concerning the Nature 
refers to the 2 !Ost-natal peidoJ, that is : it is what the 
Great Appendix of the 17 refers to in the words 
“ Their realization is the Nature ”, and not what is referred 
to in the phrase “ The law of their succession is goodness 

^ See Chu Hai’s previous answer to tha same questioner, p. 123. 

^ ^ PP = “ to examine.” 

^ See p. 123. 

* is used for ^ , a principle or law. 
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On the other hand Ming Tao says, “All who expound the 
Nature define it simply as what is spoken of in the dictum 
‘ The law of their succession is goodness ’ ; the same as 
Mencius refers to when he says ‘ The Nature of man is 
good’.” This again mystifies me. 

Answer. This passage I have already explained in the 
section replying to Hsi Hsun.^ There are many such 
passages in Ming Tao’s writings. If you take them too 
literally you cannot understand any of them. The 
important tiling is letting go the letter, to grasp the 
meaning and not allow yourself to be tied to one way of 
looking at a passage. (Eeply to Yen Shih Heng.) 

13. The phrase, “The moment you apply the term 
‘ Nature ’ ” refers to what is received by man. This is Law 
combined with the Ether, but to be correct, since 
it refers directly to the Nature, you must recognize in the 
Ether another entity which is not to be confounded with it. 
As to Chiang Ch'uan’s statement that the Nature of lower 
creatures is originally evil, how can such an idea possibly 
bo true ? Your communication is to hand. You wiU do 
well still more earnestly to ponder these truths. (Eeply to 
Li Hui Shu.) 

14. In the passage by Ch eng Tzu,^ from the sentence 
“ Life is what is termed the Nature ” to “ what is called 
life ”, the meaning is : What is imparted by Heaven to 
the universe is called the Decree, wliat is received by the 
creature from Heaven is called the Nature. But in the 
permeating activity of the Divine Deci-eo there must be 

^ See p. 124. ® See p. 97, n. 5. 



PHILOSOPHY OF HUMAN NATUEE 127 


the Two Ethers and the Five Agents interacting and 
consolidating ; then only can there be production. The 
Nature and Decree are immaterial, the Ether is material. 
Th.3 immaterial is one all-comprehensive Law, and 
invariably good. The material is endless confusion and 
complexity, and is both good and evil. Therefore in the 
production of man and other creatures, this Ether, with 
which they are , endowed in order to their production, becomes 
the repository of the Nature of the Divine Decree. This 
is how Ch'eng Tzu expounds the woids used by Kao Tzu, 
“Life is what is termed the Nature,”^ and expresses the 
thought in the words, “ Tho Nature is the Ether and the 
Ether is tho Nature.” 

In the section, from tho sentence “ All men at their birth 
are endowed with Ihe Ether ” to the words “ cannot be 
said not to be the nature ”,2 the cause of the iieeessaiy; 
differences of good and evil in the etherial endowment is 
the Law of the Nature. For in the permeating activity of 
the Ether it is the Nature which is the controlling factor, 
dividing into good and evil according to the purity or 
impurity of the Ether. So then it is not that within the 
Nature there are two mutually opposing principles ; for 
even in the case of the evil in the Ether its Nature is 
no other than good, therefore evil cannot but likewise be 
called the Nature. ^ The Master also said, “ Good and evil 
are both Divine Law. What is termed evil is not originaEy 

’ Mencius, p. 272. ^ See p. 97, n. 5. 

® Note the paradoxical statements, characteristic of Ming Tao, as if 
intended to startle the reader. The eontext shows clearly that they do 
not mean what at 6rst sight they appear to mean. Kvil is in the Nature 
only in the sense that it is the perversion cf the good which is in the Nature. 
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so, but becomes so by excess or by shortcoming.” i For 
there is nothing in the universe which lies outside the 
Nature. All evil is good originally, but it has lapsed 
In the section, from the sentence “ For life is what is 
termed the Nature ” to ‘‘ the flow of water downwards 
the Nature is simply the Nature. What words are there 
to express it ? Therefore even those who excel in 
expounding the Nature do no more than expound it in 
terms of its manifested phenomena, from which the mystery 
of tho Nature may be apprehended by the intellect, as when 
Mencius speaks of tho Four Terminals. ^ When you see 
that water inevitably flows do\vnward3, you deduce the 
downward tendency of water ; and similarly when you see 
that the outflow of the Nature is inevitably good you deduce 
its immanent goodness. 

In tho section, from tho words “ It is all water ” to( “ each 
with a diiferent origin the subject is again illustrated 
by the clearness and turbidity of water. The clearness of 
tho water corre3j)onds to the goodness of the Nature. Its 
flow to tho sea witliout dolilement illustrates those in whom 
the ethorial endowment is clear and translucent, and who 
from their youth are good ; such is the Nature of the Saint: 
so that in him tho Heavenly type is perfected. The stream 
which, before it has proceeded far on its way, has already 
become turbid is like one in whom the etherial endowment 
is deflected and impciwious to an extreme, and is evil from 
his Tc>uth. The stream which becomes turbid after it has 
proceeded some distance in its course, is liko one who when 

' See ^ ^ . Pt- iis. f. 2. 

^ Mencius, p 79. 


~ See p. 97, n. 5. 
' See p. 97, n. .7 
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grown up follows after everything he sees, and “ has lost 
his child-heart ”d The varying degrees of turbidity in the 
stream are analogous to the varying degrees of cloudiness 
and impurity in the etherial element. You cannot say 
that the turbid is not water, and you cannot say that the 
evil is not the Nature. But though man is beclouded by 
the etherial element, and so lapses into evil, the Nature 
does not therefore cease to be inherent w ithin him. Only,, if 
you call it the Nature it is not the original nature, and if 
you say it is not the Nature, stiU it is not separate from it. 
Because this is so, “ men should not fail to apply themselves 
to the work of purification.” It is only when by self- 
culture a man overcomes the etherial element that he knows 
that this Nature is all-comprehensive and has not perished, 
that it is what in the figure is called ” the original water 
Although the stream is turbid the clear water is there never- 
theless, so that you “ do not bring clear water to take the 
place of the turbid ” ; and when it is cleansed there is no 
turbid water, so that you “ do not take the turbid water 
and place it in a spot by itself ”. From all which the 
conclusion is that the Nature in its origin is good. How 
can there be within it two principles mutually opposed, 
and side by side with each other ? 

In the section, from the words “ Tliis Law is the Decree 
of Heaven” to “It was by this that Shun lield possession of 
the Empire as if it were nothing to him the sentence 
“ This Law is the Decree of Heaven ” includes the beginmng 
and ending, the root and the fruit. Although the cidtivation 
of moral principle is spoken of in relation to human affairs, 

^ Mencius, p. 133 " Analecta, sviii. pp. 77-S. 
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Btill the means 'whereby it is cultivated are nothing else than 
the essence of the Divine Decree ; it is not 'what man, by his 
o-wn ■wisdom can accomplish. Were it not for the saints, 
man would find attainments impossible, therefore the 
example of Shun^ is used to set it forth. (A disoujssion 
of Ming Tao’s “Exposition of the Nature”.) 


THE DECREE. 

(Nineteen Sections fkom the “ Conversations ”.) 

1. The Nature is the source of all things,^ but in the 
etherial endowment there are varying degrees of clearnees 
and turbidity which account for the differences bet'ween 
the sages and the foolish. The Decree is what all beings 
alike receive ; but in the rotation of the negative and 
positive ethers there is irregularity in varying degrees, 
which accounts for the inequalities which exist in the 
happiness or misery ^ of man’s lot. 

^ That is, Shun’s “ possession of the Empire as if it were nothing to him ”, 

* The Nature is identical with (Law), the source of all things. 

* Lit. “ the 6ve happinesses and six extremes of misery Of the 

former: “The first is long life (^), the second riches (^j), the third 
soundness of body and serenity of mind fourth the love of 

virtue and the fifth an end crowning the life 

Of the six extremes of misery : “ The first is misfortune shortening the 
life (py ^ the second sickness (^), the third sorrow (§), the 

fourth poverty (^), the fifth wickedness (^), and the sixth weakness 
(If)* S®® Ching, pp. 324 343. 
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2. An Ch'ingi asked for an explanation of the differeint 
ways in which the word “ Decree ” is used, sometimes 
referring specially to Law and sometimes to the Ether. 

Answer. They cannot be separated, for, apart from the 
Ether, Heaven would have no means of imparting the 
Decree to man, and man would have no means of receiving 
the Decree conferred by Heaven. 

3. Question. You, sir, say that the Decree is of two 
kinds : the one relating to wealth and honour, to life, and 
to longevity ; and the other relating to the difference between 
clearness and turbidity, perfection and imperfection, the 
wise and foolish, the worthy and degenerate. The one 
pertains to the etherial element and the other to Law\ As 
1 2 look at it, the two kinds both belong to the etherial 
element because the differences between the wise and 
foolish, the worthy and degenerate, and in the degree of 
clearness and turbidity, perfection and imperfection, are 
all the result of the Ether. 

Ansioer. That is true. The Nature, however, consists 
of the ethical principles of tJie Decree.^ 

4. The word “ Decree ” in such a sentence as “ The 
Decree of Heaven is what we term the Nature ” * refers to 

^ Ch‘en Ch'un, see p. 195, n. 2. 

“ “Hsien” (f^) refers to the speaker. 

^ The second class are all related to the ethical principles which 
constitute the essential nature, which is not true of the 6rst class. 
Therefore, though what Hsien says is true, and the difference between 
the wise and foolish, etc., is due to the Ktber; nevertheless, that they 
are what they are is also due to the ethical principles (^) them, 
which constitute their essential nature. 

D.M., p. 247. 
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Law with which man is endowed ; in the passage, “ These 
things are the Nature, but there is the Decree concerning 
them,” 1 it refers to the measure of tnan’s etherial endow- 
ment which varies in the degree of its fullness and depth. 

5. Question. How does the word “Decree” in the 
sentences, “ The Decree of Heaven is what we term the 
Nature,” ^ and “ Death and life have their Decree,” differ 
in meaning ? ^ 

Answer. “ Decree ” in the sentence, “ Death and life 
have , their Decree,” includes the etherial element, which 
varies in fullness and depth. “ Decree ” in the sentence, 
“ The Decree of Heaven is what wo term the Nature,” 
refers only to Law. It should be remembered, however, 
that that which is decreed by Heaven is never really 
separated from the etherial element ; none .the less, the 
statement in the Doctrine of the Mean refers to Law. 
Mencius in the sentence “ These things are the Nature, but 
there is the Decree concerning thorn ”,i includes the etherial 
endowment and the sensations of taste and colour in the 
term “ Nature ” ; and the word “ Decree ” in the sentence, 

“ These things are the Decree but there is also the Nature,”* 
includes tlm etherial element. The statement, “ The 
Nature is good,”® again, refers to what transcends the 
etherial. 

6. Question. .With regard to the statement that “ the 
Master seldom spoke of the Decree ”®, the cardinal virtues. 
Love, Eighteousness, Eeverence, and Wisdom, are aU alike 
decreed by Heaven, but in the Decree relating to honour, 

1 Mencius, p. 365. ^ p, jj ^ p 247. ’ Analects, XII, v, 3, p. 117. 

* Mencius, p. 366. “ Mencius, p. 110 • Analects, IX, i, p. 80. 
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life, and longevity there are different degrees. How do 
you explain this ? 

Answer. All are decreed by Heaven. Those whose 
etherial endowment is pure and bright are saints 
and sages, and they receive the ethical princaplo 
in ite completeness and perfection. Those in whom 
the endowment is clear and translucent are eminent 
and refined ; those in whom it is simple and generous 
are gentle and genial ; those in whom it is clear 
and elevated are honourable ; those in whom it is abundant 
and generous are rich ; those in whom it is enduring and 
extended are long-lived ; those in whom it is feeble and 
deteriorating, attenuated and turbid (one copy reads ; Those 
in whom the endowment is decaying and solitary are the 
poor, the mean, and the short-lived), are the foolish and 
degenerate, the poor, the mean, and the short-lived. When- 
ever Heaven by means of the etherial element produces 
a man, a large number of other creatures are produced at 
the j^me time. 

The Philosopher said further: Tiiat which Heaven decrees, 
it is true, is one and homogeneous, but in the etherial endow- 
ment we find inequalities, and all depends on what that 
endowment is like; if it is generous, the ethical principle is 
perfect. I have said before that the Decree is like letters 
patent conferred by the Throne. The Mind is like the 
officer sent to his office. The Nature is like the duty of 
that office : the prefect has the duties belonging to the office 
of prefect, and a magistrate those of magistrate. But duty 
is one, and only one. Heaven in producing a man instructs 
him in numerous ethical princdples, and thereby entrusta 
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to him numerous duties (another copy reads ; The ethical 
principle is one only). .'The etherial endowment is like 
the emelument ; honourable status is like high office, lower 
status is like a small post ; wealth is like high pay, and 
poverty like small pay ; longevity is like filling the office 
for two or three years and then having a second term ; short- 
ness of life is like one Avho does not even complete his term ; 
and when the Throne sends a man to his office therei foEows 
in his wake a numerous retinue. 

7. (Question. For Yen Ytian “ the time decreed un- 
fortunately was short When Po Niu died Confucius 
said, “It is decreed, alas ! ” * In regard to his obtaining 
office or not, Confucius sMd, “That is as decreed.”® Is 
there no distinction between “ decree ” in these cases and 
in the dictum, “ The Decree of Heaven is what we term 
the Nature ” ? ^ 

Answer. The Decree in its true meaning proceeds from 
Law, its variations proceed from the physical element. The 
important thing is that in both cases it is imparted by 
Heaven, iMencius said, “ That which liappons without man’s 
causing it to happen is the Decree ” ; but man ought himself 
to fulfil his part, then whatever he meets with is the Decree 
in its true sense. 

Out of this arose the question : At the present time the 
school which expounds the mystical meaning of numbers 
according to Kang Chieh’s theory® teaches that all is fixed 
and unchangeable. What do you say ? 

^ Analects^ VT, ii, p. 49. - Ibid., VI, viii, p. 52. 

^ Mencius, p. 241. D.M., p. 247. 

® See J. P. Bruce, Introduction to Chu Hsi and the Sung School^ chap. ii. 
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Answer. All jou can do is to gather the main trend 
of growth and decay, diminution and increase, in the 
negative and positive ethers. The saints and sages, how-< 
ever, did not emphasize this teaching. Those who in the 
present day expound Kang Chieh’s theory of numbers as 
teaching that every single event, and every single thing has 
its moment of success or failure — all such are superficial 
in their exposition. 

8. Wen Yi asked : In the plaint of Confucius, “It is 
killing him. It is decreed, alas ! does the word “decl-eed” 
refer to the etherial endowment ? 

The Philosopher replied : Life, death, longevity, and 
brevity of life, it is true, are the endowment of the Ether. 
You have only to look at Mencius’ words, “ These things 
are the Nature, but there is the Decree concerning them.’’^ 
Tse Chihs asked: What about the word “Decree” in 
the phrases, “ Without recognizing the Decree,” * and “ To 
know the Decree of Heaven ” ? * 

Answer. It has not the same meaning. In the sentence, 

“ To know the Decree of Heaven,” the meaning is to know 
whence this Law is derived. Take water as an illustration. 
All know it to be water, but the sage knovra its source. 
In the sentence “Without recognizing the Decree”, how- 
ever, the reference is to the Decree of death, hfe, longevity, 
wealth, and honour. But Mencius said again, “A man 

* Analects, VI, viii, p 52. “ Mencius, p. 365. 

’ Possibly Un Tse Chib, cf. ^ ip , pt. iv, p. 54 : but more 
likely Lin Tse Chih ; see p. 300, 

" Analects, XX, iii, 1 (p. 218). * Ibid., II, iv, 4 (p. 11). 
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should receive submissively the Decree in its true meaning. 
If, in defiance of natural laws, ho “stands beneath 
a precipitous wall then he has not received it in its true 
meaning. 

9. Li Chill quoted the saying, “ The Master was mild 
and yet digm’fied, majestic and yet not fierce, respectful and 
yet «3sy”; ^ and with referencjo to it asked : Those who 
receive the clear and translucent ether are saints and sages ; 
those who receive the clouded and turbid ether are foolish 
and degenerate ; those in whom the ether is generous are 
wealthy and honourable ; those in whom it is attenuated 
are poor and lowly. AH this is true, but when the sage 
receives the dear, translucent, equable, and harmonious Ether 
of the Universe he ought to be without any defect, and yet 
the Master was poor and lowly. How was that ? Can it 
be that liis horoscope was unpropitious ; Or is it that his 
endowment was inadequate ? 

Answer. It is because there w'as a deficiency in the 
endowment. His clear and translucent ether could only 
secure his being a saint and sage ; it could not guarantee 
his being wealthy and honourable. Those in whom the 
endowment is elevated are honourable ; those in whom it is 
generous are rich ; those in whom it is extended are long- 
lived. In the poor, lowdy, and short-lived the reverse is the 
case. Although the IMaster was endowed with the clear 
and translucent ether and was therefore a sage, while on 
the other liand his endowment was low and attenuated, and 
therefore Iiis lot w'as one of poverty and lowliness. Yen Tzu 


^ Mencins, p. 326. 


2 Analects, VII, xxxrii, p. 71. 
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was not even equal to Confucius, being endowed with the 
contracted ether, and so w'as short-lived as well as poor. 

Question. The negative and positive ethers should be 
equal and homogeneous, and therefore the worthy and 
degenerate ought to be in equal proportions. How is it that 
the noble-minded are always few and the ignoble always 
many ? 

Answer. It is because the phenomena of the two ethers 
are so complex and intricate as to make equality impossible. 
Take coins thrown in gambling as an illustration A it is 
very rarely that they turn up all alike, more often they are 
mixed. It is simply that the Ether, either at an earlier 
or at a later stage is alloyed and complex ; the Ether 
received, therefore, cannot be perfectly fitting, and so can- 
not be evenly proportioned. For example, in any one day, 
it may bo cloudy or bright, windy or rainy, cold or hot, 
clear and sparkling, or keen and biting ; so that you may 
see many changes in the course of one day. 

Question. Although the Ether is alloyed and complex, 
yet after all there are but two ethers, the one negative and 
the one positive ; how can there be all this inequality ? 

Answer. It is not as you put it. If there were but 
a single negative and a single positive ether, then there 
would be equality. But it is because of the infinite variety 
and complexity of their phenomena that we cannot meet 
with that which would be exactly suitable. 

^ The allusion is to the process of gambling by which several coins are 
thrown by the gambler on to a stone slab ; if all are obverae or all reverse 
the gambler wins, if they are mixed he loses. Obviously it is a rare and 
lucky chance that gives them to the gambler. 
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Qiiesiwn. In that case Heaven and Earth ^ produce the 
saints and sages by accident and not intentionally. 

Answer. Whenever it is the intention of Heaven and 
Earth to produce a saint or sage the Ether is there in due 
proportion, and thus the saint or sage is produced. The 
very fact that he is produced seems to show that it is by the 
wiU of Heaven. 

10. Ching Tzu* asked a question about natural pro- 
portions in the ctherial endowment. 

Answer. There are those in whom the etherial endow- 
ment is generous and their happiness is fuU, or the Ether is 
attenuated and the happiness is meagre. Those in whom 
the etherial endowment is bright and glittering have 
abundance of riches ; those in whom it is weak and feeble 
are in humble station. When the Ether is extended there 
is long life ; when it is contracted there is premature death. 
This is a necessary law. 

Question. Is there any foundation for the doctrine of 
spirits and fairies ? 

Answer. Who says not ? They certainly exist. But 
their work is generally speaking difficult. It is only when 
they lay aside everything else, and concentrate on the task 
in hand, that they can accomplish it. 

^ Note : the expression “ Heaven and Earth ” is here used interchange- 
ably with the term “ Heaven ” alone; cf. the last sentence in the answer 
to this question. See J. P. Bruce, Introduction to Cku Jlsi and the Sung 
School, chap. xii. 

- Li Fan style Ching Tzu, a native of Nan K‘ang, where 

Chu Hsi held office, and a disciple of the Philosopher. After Chu Hsi’s 
death he was invited by the Govenor of Nan K‘ang to the post of 
President of thi “ Whit? Deer College associated with Chu Hsi’s name. 
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He said further : I saw in a famous temple pictures of 
the patron saints representing them ^ as majestic and heroic. 
It must he that they stood out thus as heroes among men. 
Thus Miao Hsi, in praise of a Buddhist priest, says, 
“ Originally if it had not heen for this religion he would 
certainly have heen a great chief.” And f,he sight was 
enough to convince one that the remark was true. How 
could riches, honour, gain, advancement, music, women, or 
avarice hold ensnared a man with such a countenance ? He 
regarded them all as powerless to move him. 

Some one asked : If the Buddhists had not picked him 
up, would he have followed our Confucian cult ? 

^nstver. He was stiU not of the sort who “without 
a King Wen rouse themsedvos hut simply a man of 
independence and individuality, a man who in aU that he 
did must he conspicuous. If a sage had taken him up, 
probably he would have been all right. But at that time 
our teaching was obscure and eclipsed. Scholarship 
consisted of stilted phrasing. Such a man as this could no 
more he controlled by such pedantic teaching than a dragon 
or tiger. He was bound to break loose very soon. There 
can be no doubt of that. The serious thing is that it went 
so far that good men wei’o led away by these Buddliist 
saints . 

11. Question. With reference to the statement, “Riches 
and honour are decreed,”® how did the low and mean, such 

* A ^ here means a man’s appearance. It is frequently so used in 
modem speech. 

^ Mencius, p. 330. 


’ Analects, XII, v, 3, p. 117. 
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as appeared in after agee, obtain riches and honour in the 
time of the three dynasties of Yao and Shun ? i 

Answer. In the period of the three dynasties of Yao 
and Shun they did not attain to riches and honour. That 
they did so in later generations was because it was so 
decreed. 

Question. In that case the etherial endowment is 
uncertain, is it not ? 

Answer. For those endowed with this kind of ether 
to be bom in a favourable time ^ is because the Decree 
is favourable. For the same phenomenon to appear in 
another than this particular age is because there is what is 
spoken of as “ the natural endowment just fitting the age ”. 
For example, that 400,000 men died at Ch'ang P'ing was 
because they fell into the hands of Po Ch'i.® That he should 
be the one they should come into coUision with, was owing 
to the Decree. 

12. When the saints and sages are in high position it is 
because their Ether is equable and harmonious. When 
otherwise it is because their Ether is unequal in its flow. 
Therefore in some the Ether is clear, and these are intelligent 
but without wealth. In others the Ether is turbid, and they 
are wealthy but without knowledge. In both oasfes the 
^ That is, of Yao, Shun and Yu. 

The first “ft” (this ether) refers to the ether of the “low and 
mean ; the second (this time) to tlie “ later generations in which they 
obtain “ riches and honour*", 

^ The allusion is to the incident which too’^ place in a war between the 
feudal states of Ch‘in and Chao in the third century b.c. Four hundred 
thousand men of Chao were treacherously pu: to death at a place called 
Ch'ang P‘ing, after surrendering to the enemy under Po Ch‘i, the com- 
mander-in-chief of the Ch‘in forces. S’ee Giles’ Biog. Diet., p. t29. 
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determining factor is in the proportions of the Ether. Yao, 
Shun, Yii, Kao, Wen, Wu, Chou, and Shao^ all received 
the Ether in its perfection, whereas the Ether as received 
by Confucius, Mencius, Yi, and Ch‘i^ was imperfect. In 
the period of the Five Dynasties, after exceedingly turbulent 
times, there again appeared numerous saints and sages as 
though in the revolving cycle the statesmen of the 
patriarchal times came round once more. (The Yang record 
says : It is the same principle as is expressed in the saying, 
“A great fruit which has not been eaten.”) ® It is like 
a man’s renewal of energy when he awakes from a deep 
sleep. (The Yang record adds : Now, however, is a time of 
deceit and foUy from which we have not yet awakened. 
When the extreme of disorder fails to reach its limit in the 

^ All these are celebrities mentioned in the Shu Ching. The 6rst three 
are the three famous emperors, Yao, Shun, and Yu. The third was Shun’s 
minister Kao Yao. Then follow the two kings Wen and Wu, and 
lastly the two dukes, Chou and Shao, mentioned in the Books of Choto* See 
Shu Ching, p. 420, 

* For Yi and Ch‘i, see Analects, V, xxii. They were Po Yi and Shu Ch‘i, 
sons of King Ku Chu. “ Their father left his kingdom to Shu Ch‘i, who 
refused to take the place of his elder brother Po Yi. Po Yi in turn declined 
the throne, so they both abandoned it and retired into obscurity. When 
King Wu was taking his measures against the tyrant Chou, they made 
their appearance, and remonstrated against this course. Finally, they 
died of hunger, rather than live under the new dynastj'.” See Analects, 
p. 45 and note. They were thus a noble instance of the ether being 
favourable to virtue, but not to material wealth or power. 

^ The quotation is from the Yi Ching (p. 106). The picture is of one 
large specimen of fruit which remains on the tree, the one survivor of the 
autumn gathering. The passage occurs in a chapter which treats of the 
f’ ecay of the power of the good, but with hope of its return. * Small men 
have gradually displaced good men and great, till but one remains ; and 
the lesson for him is to wait. ... A change for the better will shortly 
appear ” (See Legge’s note, pp. 106-7.) 
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course of fifty or sixty years, the Ether heoomee fixed in its 
dormant condition and does not revive. Alas, the pity 
of it 1 ) 

13. The Philosopher was questioned about I Ch'uanand 
Heng Ch'ii’s theory of the Decree and Chance. ^ 

Ansiver. What is termed the Decree is like the command 
of the Emperor to occupy some official post. The degree 
of simplicity and ease, of complexity and difficulty, and the 
question where one can succeed and where not, belong to the 
Decree of the particular period. All one has to do is to go 
and occupy the post. Therefore Mencius says simply: 

“ Everything is decreed. But thete is what is truly called 
the Decree and what is only indirectly so.® What I mean by 
the true Decree is what Heaven appoints for me at the 
beginning, such as loyalty in serving my prince and filial 
piety in serving my father, in which many principles are 
included. The differing degrees of fullness and depth, on the 
other hand, pertain to the etherial endowment, which though 
it would not be right not to call it the Decree, is still not the 
true Decree. “ Death under handcuffs and fetters ” ^ can- 
not bo described as not the Decree, for the simple reason 
that it results from a perverse ether with which the subject 

' I Ch'uan waa asked the difference between the decree and chance 
(j^ “to meet with ”) ; and replied that “to meet with ” calamity or not 
is decreed — thus denying the existence of chance. Heng Ch‘u is not so 
clear ; he said that to explain the difference in recompense for the same 
deeds was as difficult as to explain the difference between decree and 
chance. See xviii, f. 23. 

* See Mencius, p. 323. 

* For the force of the word see Mencius, p. 325. 

* See Mencius, p. 326. 
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was originally endowed, but to call it the true Decree would 
be wrong. Therefore the noble man “ trembles as if on the 
brink of a deep gulf, or treading on thin ice ’V because his 
desire is to receive submissively the Decree in its true 
meaning, and not that which is only indirectly termed such. 
Again, if a man says he is destined to die in water or fire, 
he does not, on that account, himself leap into the water, or 
fire, and die. But what is needed to-day is to regard it 
simply as the Decree, and not concoct a number of fine 
distinctions, saying, this is the Decree and that is Chance, 
Eiese are uniform and those are diverse.^ 

14. Question. Does the exclamation of Confucius, “ It 
is decreed, alas ! ” ® mean that [in the case of Po Niu] the 
proportion of the Ether determining his life was exhausted 
at this point ? 

Answer. It was that be received his endowment in just 
this way. The Decree is like what we have said before 
concerning man’s mind. There are two kinds of Decree, 
not two Decrees. There is the Decree which includes the 
physical, and there is the Decree which is wholly Law. 

15. Question. In tha.t part of the “ Literary Eemains”* 
in which the Decree is discussed, what is the meaning of the 
passage in the commentary, “ The sages wero not ignorant 
of the Decree, but in human affairs they did not fail to 
use their utmost endeavour ” ? 

' See Analects, VIII, ii (pp. 72-3). 

Probably referring to Heng Ch'u’s remark about the__ difference in 
recompense for the same deeds (fy ^ ; see J. P. Bruce, 

Introduction to Cliu Hsi and the Sung School, chap. vi. 

* See Analects, VI, viii (p. 52). 
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Answer. For man there is certainly the Decree, but he 
must not fail to “ receive it submissively in its true 
meaning”,! as taught in the words, “ He who understands 
what the Decree is will not stand beneath a precipitous 
wall.”! If a man, saying’ “It is decreed”, goes and stands 
beneath a precipitous wall and the wall falls and crushes 
him, it cannot be attributed solely to the Decree. In human 
affairs when a man lias done his utmost you may lalk of 
the Decree. 

16. Heng Ch'ii paid, “The unchangeable thing is the 
length of a man’s life.” It is important to bear in mind 
that this too is changeable, but the statement is true in the 
main. 

17. Question. With reference to the statement, “ That 
which happens without man’s causing it to happen is the 
Decree” : * in tlie case of Pi Kan’s death,® from the point 
of view of Law it may be called the Decree in its true sense, 
but not surely from tlie point of view of the etherial element. 

Answer. How can you say so ? “ Death sustained in the 
discharge of duty is the Decree in its true sense.” When 
one who ought to die does not die, tliat is to lose the Decree 
in its true sense. This kind of passage must bo looked 
at broadly, as when iicncius said, “ Death under handcuffs 

' See Mencius, pp. 325-6. " Mencius, p. 235. 

! Pi Kan was uncle to the tyrant Chou, the last Emperor of the Yin 
dynasty, 1153-1122 B.c. Owing to his remonstrances against his 
nephew’s tyranny he was thrown into prison, where to escape death he 
feigned madness. ” Pi Kan, persisting in his remonstrances, was bar- 
barously put to death, the tyrant having his heart torn out that he might 
sec, he said, a sage’s heart.” See Analects, XYIII, i, i (p. 195). 

* Menciu.s, p. 326. 
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and fetters is not tlie Decree in its true sense,”! you must 
have regard to what Mencius himself meant. And again, in 
the case of Kung Yeh Ch'ang, who, “although he was put 
in bonds, had not been guilty of any crime,”- if he had died 
in bonds you could not have said his was not the true Decree. 
He could say with truth, “ My innocence or guilt rests with 
myself.” How the ancients by their death could establish 
virtue,® and what they could accomplish after their death 
may be seen in this. It is what Mencius refers to when 
he says, “ I will let life go and choose righteousness,”* and 
again, “ The determined otlioer never forgets that his end 
may be in a ditch or a stream ; the brave officer never forgets 
that he may lose his head.”® Let the student get a clear 
grasp of this principle, and when face to face ^vith the' choice 
between gain and loss, he will willingly give himself up to be 
cut in pieces. He must be set, too, like a wall 10,000 rods 
high.® But now-a-days, if there be a question of choice 
between even small gain or injury, there is calculating 
comparison. How can it be correct to speak of death in the 
case you mention as not the Decree in its true sense ? 

18. “ Heaved and Earth have a mindless Mind ” ; “ The 

Fu diagram represents one positive mode as produced under 


^ Mencius, p. 136. 

^ Kung Yeh Ch‘ang was the son of Confucius. Nothing is known as 
to the cause of his “ bonds ”, See Analects, V, i, p. 36. 

^ Analects, xv, viii, p. 161. * Mencius, p. 287. ® Ibid., p. 265. 

® That is, so that no temptation can get over his resolute will. The 
word rod (f^) is a measure equal to 7 or 8 feet. 
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tli3 negative : this is the blind which delights in creating ” p 
“ The great God has conferred on the inferior people a moral 
sense” ; ^ “ The way of Heaven is to bless the good and 
punish the evil ” ^ — these passages indicate that there is 
a Person, as it were,^ ruling in it all. The Mind is His 
agent, and the Feelings are His purpose. 

The further question was asked : ^ How may we know 
what are the Feelings of Heaven and 'Earth ? 

Answer, blan is true and great, whence we may know 
that the Feelings of Heaven and Earth are true and great. 
But the truth and greatness of Heaven and Earth are 
absolute ; there is never anything false, there is never any- 
thing small in them. 

19. Question. When w'e consider the inequalities of the 
Decree, does it not seem as if there is not really One who 
imparts it to man, but rather that the two ethers in their 
intricate complexity and inequality follow wherever they 
happen to strike, and, knowing that these inequalities do 

^ This passage is quoted from CJui Ilsi’s commentary on the Yi Ching. 
It must be taken in conjunction with the passage in the First Appendix 
which says: ‘‘Do we not see in Fu the mind of Heaven and Earth ?” See 
Yi Ching, p. 233. Legge in his note on the same page eaye : “ ‘ The Mind 
of Heaven and Earth ’ is the love of life and of all goodness that rules 
in the course of nature and providence.” 

^ Shu Ching, p. 185. 

® Ibid., p. 1S6. 

^ The translation here given is literal, aa also on p- 147. The discussion 
of its import goes to the heart of Chu Hsi's teaching, see Introd. to Chu 
Usi, dc., chap. xii. Here it ia sufficient to say that the Translator regards 
the phrase as meaning a Person, i.e. the Supreme Personality ruling in the 
universe. 

® The suggests that there was a previous question not recorded, 
to which the preceding paragraph is the answer. 
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not proceed from man’s :own powers, people speak of them 
as decreed by Heaven ? 

Answer. They simply flow from the Great Source. The 
phenomena may be suoh as would lead one to think that 
there is not reaEy One imparting the Decree ; but that there 
is a personal Being above us by whose command these things 
come to pass,, seems to bo taught by the “ Odes ” and 
“ Keoords ” — in such passages, for example, as speak of the 
wrath of the Supreme Euler. But still, this Ruler is none 
other than Law. In tlie whole universe there is nothing 
higher than Law and hence the term Ruler. In the passage 
which says, “ The great God has conferred on the inferior 
people a moral sense,” ^ the very word confer ” conveys 
the idea of One who exercises authority. 

Questim. “Great is Yuan, the principle of Origin, 
indicated by Ch'ien ! From it all things derive their 
beginning” “The method ,of Ch'ien is to change and 
transform so that everything obtains its correct Nature as 
ordained by Heaven” “All things fill the universe in 
an endless succession of production and reproduction ” ; 

“ The sun goes and the moon comes ” ; “ The cold goes and 
the heat comes ” ’ — in the phenomena referred to in these 
passages, and in the causes at work in the rushing wind, 
thetorrentof rain, the rivers’ flow, and the mountain peaks, 
is it that the Empyrean truly possesses the power which 
controls the creative and transforming processes ; or is it 
simply that the Supreme Ultimate is the PIVOT on which 
all transformations turn, and therefore that the universe is 
what it is by a process of self -evolution ? 

‘ Shu. Ching, p. 185. ’ Ft Ching, p. 213. » Ibid., p. 389. 
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Answer. This is the same question as the one already 
answered. 

(Theee Sections from the “ Collected Writings ”.) 

1. People reckon the happiness, longevity, and 
prosperity of men by the time of their birth in its con- 
j unction with the Celesti il Stems and Terrestrial Branches,! 
together with the quality of the Ether indicated by them.* 
Although the art is apparently simple, it nevertheless 
frequently happens that the calculations of its disciples are 
not very successful in detail. For the means whereby 
Heaven and Earth produce aU things are no other than the 

* The Celestial Steins (5c 4f) Terrestrial Branches 3t) 
are the ideographs used to denote the days of the month and the sixty 
years of the Chinese cycle. There are ten of the former and twelve of the 
latter, of which two numbers sixty is the least common multiple ; so 
that the two series, combined together in fixed order, give sixty different 
combinations, one for each year of the cycle. The Celestial Stems repre- 
sent the Five Agents, two stems for each Agent, corresponding to which 
are the five planets, Jupiter, Mars, Saturn, Venus, and Mercury. Each 
planet bears the name of its corresponding Agent, and is represented by 
the same combination of Stems. Thus Jupiter is the Wood Planet, Mars 
the Fire Planet, Saturn the Earth Planet, Venus the Metal Planet, and 
Mercury the AVater Planet. The Terrestrial Branches represent the 
twelve signs of the Zodiac, and the twelve periods into which the day is 
divided. Each of these signs, in both series, represents either the Yin or 
the Yang according to the order of their notation, the odd numbers 
referring to the latter and the even numbers to the former ; and in com- 
bination they represent different proportions of these two modes of the Ether. 
From this it will readily be seen how men’s horoscopes may be made to 
indicate the proportions of the Two Modes in their etherial endowment, 
with variations ad infinitum. 

^ is the kind of ether, whether Ligneous or Caloric, etc., indicated 
by the horoscope. 
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Two 'Modes and Five Agents. Their contraction and 
expansion, their diminution and increase, their intricacy and 
transformations, are truly beyond the power of human 
invfstigation ; while the difference between the wise and 
foolish, between the highly placed and the lowly, does not 
represent more than a hair’s breadth of difference in the 
degree of translucence and fulness in the Ether imparted 
to the creature. Is it to be supposed that such a science 
can be easily understood ? Mr. Hsii is a Confucian scholar 
and understands this science. He thinks deeply, and most 
of his pronouncements are accurate, and confirmed as correct. 
If those who are high-minded come into contact with him 
and seek to know their horoscope, not only will his art 
be adequate to win their faith in the art itself and increase 
its fame, but it wiU also enable them to realize that the 
proportion in wliich the etherial endowment was received by 
them at birth is even as thus reckoned, and so learn that 
wealth, honour, and fame are not to be obtained by coveting 
them, nor poverty, lowliness, and calamity to be avoided by 
man’s skill. They will therefore take the straight path and 
follow Destiny and their own virtuous resolves. Thus, at 
one go, evil habits will be changed, and there will he a return 
to those customs of honesty, incorruptibility, and modesty, 
which have been handed down to us from our anccstorsr— 
all this may bo achieved by the help of Mr. Hsii. But none 
the less will he teach those who are sons to rely on filial 
piety, and those who are statesmen to rely on loyalty, for 
their true destiny. “ ^\^hen neither premature death nor 
long life causes a man to hesitate, but, cultivating his 
personal character, he awaits them, whatever the issue may 



150 PHILOSOPHY OF HUMAN NATURE 


be — this is the way in which he establishes liis destiny.” ^ 
(A Preface on the subject of Destiny written for Hsii 
Tuan Shu.) 


2. Question. My strong desire® is exhaustively to 
investigate the laws of the universe, but the phenomena 
are so multifarious that I cannot find any point at which 
to begin. At present all, I can pee is that riches and 
honour are not to be obtained by coveting them, and poverty 
and lowliness are not to be avoided by our own efforts. 

Answer. What you say is from the point of view of 
Destiny ; you must further consider, from the point 
of view of Righteousness, whether you ought to seek them 
and whether you ought to avoid them ; and stiU further, 
from the point of view of duty, you must examine your 
own desires as to why you seek or avoid them. Moreover, 
you must know whether it is gain or loss, glory or shame, 
which will iiavo the greatest effect upon your own moral gain 
and loss, advantage and injury, and so have that whereby 
you will be able to take a stand. (Reply to Chu Fei 
Ch'ing.) 


3, Question. The fact that some men are long-lived 
and others suffer premature death is due to the Ether ; the 
fact that some are wi^j and some are foolish is also because 
of the Ether. Longevity and premature death proceed from 


' Mencius, p. 325. 
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the Ether, and therefore, while all alike receive life, there 
is a difference between Yen Tzu and the Robber Chih. The 
wiadom of the wise Eund the foolishness of the foolish both 
proceed from the Ether, and therefore, while both alike are 
in their essential Nature good, there are different types of 
men such as Yao 'and Chiehd Now I thought that the 
Ether of the Universe was one, that the cause of long life 
and premature death wns this Ether, and that the source 
of the difference between the wise and the foolish was this 
same Ether. But when we think of the Robber Chih, an 
extreme instance of folly and yet long-lived, and Yen Tzu, 
the acme of wisdom and yet subject to premature death, it 
looks as if the Ether of longevity and the Ether of wisdom 
were not tlie same. Ming Tao in his epitaph on Cheng 
Shao Kung says : “ Having regard to the trouble he met 
with in his time, that his days could not be many was well. 
My son ! So pure and yet so contracted was the Ether he 
received ! ” Considering this carefully, it would seem that 
the lEther differs in clearness and in extension. Because 
it is clear, we have the wise man ; but though dear it is 
contracted, and therefore the measure of his life is 
contracted. Because it is turbid, we have the foolish man ; 
but though turbid it is extended, and therefore the measure 
of his life is extended. I am not sure whether I am correct 
or not. 


’ Yen Tzl was the favourite disciple of Confucius, and the Robber 
Chih was a famous robber of the same period ; see Mencius, p. 161 and 
note. Yao was the famous sage emperor. Chieh was the notorious 
tyrant emperor, the last of the line of Hsia, and overthrown by T'ang, 
the founder of the Shang dynasty. See Shsi Ching, p. 170. 
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Ansiuer. Your explanation is correct. It is the same 
with honour and wealth. But before the Throe Dynasties ^ 
the proportion of the Ether was generous and abundant, 
and therefore the clear Etiher was unfailingly full and 
extended,' so that the saints and sages were at the same time 
honourable, long-lived, and wealthy. Afterwards it came to 
be the opposite. (Reply to Cheng Tzu Shang.)^ 


CAPACITY.^ 

(Tiieef Sections from the “Conversations”.) 

Question. What is the difference between the FeeUngs 
and Capacity ? 

Answer. The FeeRngs are the roads and paths issuing 
from the Mind. Capacity is the power of the Feelings to 
emanate from the ilind in a particular way. For example, 
solicitude may be earnest or otherwise : the difference is due 
to a difference in Capacity. 

Question. In that ease the operations of the Mind and 
Capacity are of the same Hass. 

Answer. Capacity is the power of the Mind, it is made 
up of etherial force. The Mind is the controller and ruler ; 
it is in this that its greatness consists. The Mind may be 
likened to w'ater. The Nature is the law of w'ater — the 
principle, as it were, which resides in water as still ; Feeling is 
the principle which works in water as moving; Desire is the 

’ That is, the three Emperors, Yao, Shun, and Yii. 

^ See p. .5, n. 3 ^ See p. !23, n. 1 
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flow of water extending to an overflow ; Capacity is the 
physical force hy reason of w’hieh it is possible for water 
to flow, the difference in the rapidity of its flow 
corresponding to the difference in Capacity. This is what 
I Ch'uan means when he says, “ The Nature is the endow- 
ment of Heaven, and Capacity is the endowment of the 
ctherial element.” ^ 

2. The Nature is the law of the Mind. The Feelings 
are the activities of the Mind, Capacity is the power 
of the Feelings to act in a certain way. Peeling 
and Capacity are in fact nearly alike. But the Feelings 
are caRed forth by oontaet with object, their roads and 
paths are crooked and cur\'ed ; Capacity is their power to bo 
so. Bear in mind that the web of consciousness with its 
innumerable threads proceeds wholly from the Mind. 

3. Some one asked : In the “Collected Comments” it 
is said, “ Capacity is akin to ability.” What is the differ- 
ence between these two ? 

Answer. The word “ Capacity ” refers to the principles. 
The word ‘’Ability” refera to their operation. In the 
passage, “ When, people see the bare and stripped appearance 
of the mountain they think it was never finely wooded,”- 
Mencius uses the word ts'rti with the “wood” radioaUwith 
the meaning of “suitable in operation”. In the sentence, 

“ It is not owing to their natural capacity conferred by 

’ iS fl'> Pt- 18. f- 19- ■ Mencius, p. 2S3. 

* “ finely wooded ”, is the same word as that rendered “ ability ” 

above. 
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Heaven, that they are thus different,” ^ tlio reference is to 
moral principles. 

Question. The word “ Capacity ” is used with reference 
to its explaining mental operations. The word “ ability ” 
includes the corporeal, does it not ? 

Anstoer. Yes, it includes the corporeal, hence you speak 
of useful abilities. 

Question. Is it not similar to the word materials ? 

Answer. Yes. 

(One Section from the “ Collected Writings ”.) 

1. The use of the word “Capacity” by Mencius and 
Ch'eng Tzii is different. As the teachings of saints and 
sages, we learners of a later generation would not venture 
to criticize. But on such a subject as this we need 
only to realize the truth and recognize, it in our own persons 
in order to understand it ; nor shall we fail to apprehend 
the reasons for the correctness and accuracy or otherwise 
of our predecessors. Thus in the “ Collected Comments ”2 
it is pointed out that Ch cn'g Tzil is veiy detailed, wliile in 
what Mencius says lacunas have not been altogether avoided. 
To-day we are guided solely by Ch‘eng Tzu and gather from 
his teachings what we need to make up wliat is lacking in 
Mencius. Thus nothing is lost to truth, and, at the same 
time, the writings of jboth are found to be not seriously 
conflicting. (Eeply to Lin Shu Ho.) 


^ Mencius, p. 280. 


^ Tlie Ccilected Comments of Chu Hsi, 
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MIND 

(Forty-xine Sections i-ro.m “ Tin; Conversations ”.) 

1. Chill Tao ‘ said: Mind is tlie Supremo Ultimate. 
I.in Cheng Ch'ing said : Min<l is indwelt by the Supreme 
Ultimate. Chih Tao raised tho question with the Master. 

The Master replied : Such points are very minute and 
difficult to explain. It would seem that Mind is both active 
and passive. “ Its substance is tormeil Flux,* its law is 
termed Moral Law, and its operation is termeil Spirit.” * 
Chih Ch'ing * in expunchiig and explaining this statement 
said : Tho Master’s teaching is very rijie, ho exjirns.sos liira- 
self easily, and always explains a subject thoroughly. 

‘ Surname^ Chao ; cf. p. 3H7. 

- The word is Yi (^), the same as that which occurs in the title of 
the Yi Ching (The Canon of Chanjree), the book on which the philosophy 
of our school is professedly ba.sod ; cf. .1. I*. Bruce. I ntrodurUon to Chu liti 
and the Sung School, chap. x. “ Yi,” here translatcil " tlux ”, is 
used to represent the substance of Mind, the material of whirh it is com* 
posed. The word itself in such a connexion inevitably reminds us of the 
doctrine of all thing.s as a perpetual flux ami reflux, enunriated by 
Heraclitus. But in the Sung School there was a further development 
of its meaning, as indicated here in the text. Cf. T'ung Shu, f. 13 l.I.'iC ^ , 
pt. i, f. 19) ; also Complete Work.s, book xhx, f. Ifi, 

’ Cf. note 1 on p. loO. The whole sentence is by I Ch'uan ; see 

ig pt. i. f. 4. 

* Chih Ch'ing was the stgle of Huang Kan i. a native of Foochow, 

who held office in Hupeh and Anhui. He was a disciple and son-in-law 
of Chu Hsi, and assisted his teacher and rebative in the commentary on 
the Li Chi (Book of Rites) ; see Giles’ Hivg. Diet , p. 3.15. 
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Huo Sun asked : In the etatement, “ Ita substance is 
termed Flux,” what is meant by the word “substance” ? 

An&wer. Substance is not substance as used in contrast to 
operation, but rather in the sense of material,^ as if we said, 
the material of which Mind is composed is to be defined as 
Plux, and Law is the Nature. Passages of this kind need to be 
taken not too literally. The word “ mind ”, for example, 
lias its different connexions ; as in the statement by 
Mencius, “ Love is man’s mind,” ^ in which Love is said! 
to be man’s Mind and Mind is regarded as in combination 
wth Law ; while in the passage, “ There was Yen Tzu, 
for three months his Mind did not offend Love,” ® Mind 
is the ruler and is said to do nothing contrary to Love.^ We 
must look at the connexion and then we shall be right. 

2. The law of the Mind is the Supreme Ultimate, its 
activity and repose are the Two Modes. 

3. Mind alone is absolute. 

4. Question. Is the spiritual faculty in man the Mind 
or the Nature ? 

Answer. The spiritual faculty is Mind and not the 
Nature. The Nature is Law. 

'* Cf. the same double meaning of the English word. 

" Mencius, p. 290. 

’ Analects, VI, v (p. 50). N.B. — Yen Tzu in the original passage is 
referred to by his name Hui (Ig]). 

* That is, instead of Love being identical with Mind it is spoken of as if 
it were a principle distinct from Jlind. 
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5. Question. With regard to consoiousness : is it the 
spiritual faculty * of the Mind that is thus conscious, or isi it 
the action of the Ether ? 

Amicer. It is not wholly etherial. There is first the 
law of consoiousness. But Law in itself cannot he conscious: 
there must be union with the etherial element before there 
can bo consciousness. Take for example the flame of this 
candle, it is because it receives this rich fat that w'e have 
so much light. 

Question. Is the efflux from the Mind Ether ? 

Ansiver. No, it is simply consciousness. 

6. Question. Mind is consoiousness and the Nature is 
Law. How do the Mind and Law come to be united as one ? 

Answer. You must not tliink of their being made to 
unite. They start united. 

Question. How do they start united ? 

Answer. Law apart from Mind would have nothing in 
which to inhere. 

7. Mind is the pure and refined portion of the Ether. ^ 

8. Expounding the word “ mind ” the Philosopher said: 
One word will cover it, namely, Life. “The highest 
attribute of Heaven and Earth is the production of life.’’’ 

* Ling (^) and SUn (flp) both mean “spirit”, with this difference, 
that is substance and ling operation, a favourite distinction with 
the Chinese philosopher. Because of this meaning of ling, it has often 
the meaning of intellect, or intellectual ; and may be good or evil, whereas 
6\Sn IS only good, like the Nature in its source as distinguished from its 
flow. 

’ The Ether is regarded as of two kinds, the grosser and denser portion 
becoming physical, and the finer or purer portion becoming mind or spirit. 

’ Ti Ching, p. 381. 
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It is by receiving' the Ether of Heaven and Earth that 
man lives ; therefore the Mind must love, for Love is life. 

9. In your consideration of the Mind you must combine 
the ideas of immensity ^ and permeating acti\ ity, and then, 
add that of the Vital Impulse.- Ch eng Tzii, too, defined 
Love as the life-producing Mind of Heaven and Earth ; 
which means that immensity is an attribute of Heaven and 
Earth, and that in the production of things their activity 
permeates the universe in endless production -and 
reiproduction. 

10. Mind and Law axe one. Law is not a separate 
entity side by side with Mind, but inherent in Mind. Mind 
cannot he confined ; it issues forth as phenomena present 
themselves. 

At this the Philosopher smiled and said : Saying this 
makes one smile. It is just like a library with all the books 
removed and a lamp lighted : on all sides and in every 
corner it will be flooded with brilliant light just as it is 
here at this spot.^ To-day, however, few people are able 
to look at the matter in this way. 

11. Question. Mind as a distinct entity possesses all 
laws in their completeness, so that the good manifested' 

' The expression “ immensity ” refers to the power of the Mind to 
penetrate in thought to an infinity of distance, whether in space or time ; 
cf. pp. 170-1. 

“ See J. P. Bruce. Introduction to Chu Hsi and ths Sung School, chap. xiii. 

’ That is, instead of the shadows created by the books obscuring the 
light. It must be confessed that the apphcation of the simile is difficult 
to follow. It suggests the Philosopher’s favourite doctrine of the Ether 
and Law. Cf. p. 104. 



PHILOSOPHY OF, HUMAN NATURE 161 


undoubtedly proceeds from the Mind. But what about the 
evil manifested, which consists entirely of the selfishness of 
the material endowment and creaturely desire ? Does this 
also proceed from the Mind ? 

Answer. It is not indeed the original substance of the 
Mind, but it also proceeds from the Mind. 

Question. Is tliis w'hat is called the “ natural mind ” ‘ ? 

Answer. Yes. 

Tzu Sheng, following on the abov'e, asked ; Does the 
“ natural mind ” include both good and evdl ? 

Answer. Yes, both are included. 

12. Questmi. Is there any connexion between bodily 
movements and the Mind ? 

Answer. How can it be otherwise ? It is the IMind 
which causes bodily movements. 

Question. Before there are any stirrings of pleasure, 
anger, sorrow, or joy, the body exercises its functions ; 
for example, the eye sees and the ear hears. Is this before 
or after the activity of the Mind ? 

Answer. That, as yet, there iure no stirrings of pleasure, 
anger, sorrow, or joy, is one thing ; but sight, hearing, and 
locomotion also imply the presence of Mind. If the Mind 
is ignorant of the bodily movements, then it is not present 
and has not noticed them, in wliieli case to say before 
activity ” is not applicable. “ Before activity ” does not 
mean that the Mind js steeped in unconsciousness. It is 

' The “natural mind” (A « contrasted with the “spiritual 

mind ” in the Shu. Ching, p. 61. See also p. 19 of this volume, 

n. 1. 

M 
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Bpoken of the Mind as continually awake, and not as though 
it were asleep, as your way of expressing it would suggest. 

13. Question. Solicitude and conscientiousness, 
pleasure, anger, sorrow^, and joy, are, it is true, the outcome 
of the Mind, as may be clearly and easily seen from the 
fact that before their issue is the time of perfect stillness 
and repose. But it cannot be like a log of wood. The eye 
and car have their automatic sight and hearing, and the 
hand and foot their automatic movements. What I do not 
understand is what this period is called. 

Answer. When there are no stirrings of pleasure, anger, 
sorrow, and joy, it is the Mind which has not as yet put 
forth its activity. The movements of the hand and foot 
are purely hodily movements. 

14.' Question. The Five Agents become in man the 
Five Organs,! but the Mind possesses the principles of the 
Five Agents. Is this because the Mind is formless spirit ? 

Ansicer. Jlind as a bright and active thing belongs to 
the Igneous class,- and therefore it can liave numerous 
principles inherent in it. 

Id. Questimi. How do you explain the statement that 
man’s heart is both corporeal and incorporeal ? 

Answer. The hearts as one of the internal physical 
organs is certainly a concrete thing. What modern scholars 
' See p. 20, n. 1. Fire is one of the Five Agents. 

^ The worj “heart” is the same word ( as is elsewhere rendered 
“mind”. Like the word “heart ” in English it has the meaning of the 
physical “heart” as well as of “mind”, and both are discussed and 
compared in this and the following section. It has not been possible to 
retain the same rendering throughout. The reader, however, will bear in 
mind that in Chinese only one word is used. 
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speak of as the Mind to be “ held fast ” or “ let go ”, 
“preserved” or “lost”i is unfathomable in its spiritual 
intelligence. Thus the physical heart if diseased can be 
cured by medicines, but this Heart is not to be healed by 
Calamus and China Boot. 

Question. In that case is Law which is inherent in the 
Mind incorporeal ? 

Answer. The Mind as compared with the Nature has 
something more of visible traces, and as compared with the 
Ether it is in the nature of the case more spiritual. 

16. Qiiestion hy I Emg. You, Sir, once said : “ Tho 
Heart is not this particular piece of flesh.” I venture to 
suggest that the whole person is the Heart, and that this 
paificular organ is no more tJian the pivot. 

Answer. Not so. This is not tho Heart but the home 
■whence the spiritual inteUigenoe of the Mind goes fortli and 
to which it returns. When people’s hearts are diseased it 
is the home of their Minfcl which is suffering ; so it is 
■with the rest of the organs. The Mind cannot be wdthout 
activity ; it must always he within the confines of the 
body, just as the magistrate of this county, Chien Yang, 
must al'R'ays be in his Magisterial Office : only thus can 
he administer the affairs of his district. 

I Kang said: But Ch'eng Tzu said : “Let your mind 
be in. your breast,”^ by which he meant, did he not, that 
the blind should be in its home and not outside ? 

Answer. Not necessarily so. It is as if he said the 

' Mencius, p. 285. 
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'Mind must not be in the foot, or in tbe band, but in the 
body as a -whole.i 

17. Han Cb'ing^ asked: Is not the passage, “The 
Mind is like a library ; on all sides and in every corner 
it is flooded with brilliant light just as it is here at this 
spot,”=* like the Buddhist illustration of a monkey in a room 
with six windows ? .liYhichever way he caUs there is an echo? 

Anmer. The Buddhist teaching on IMind has a great 
deal in it that is good. Former philosophers declared that 
it was better tlian that of Yang and Mo.^ 

18. The word “Mind” is itself a radical.^ Hence the 
word^ “ Nature ” and “ Feeling ” are both derived from 
the word “ Mind ”. 

19. Chang Tzu combined the N'ature and Consciousness 
as the explanation of the term Mind. This, I think, cannot 
be quite correct because it assumes another consciousness 
outside the Nature. 

' Lit. “ in these ”, i.e. in the body and its members. The “ Slind ” 
is not in the physical “ breast ” any more than in any other part of the 
body. ” Breast ” is merely a form of expression for the person. It is 
a popular way of saying “ preserve your mind ” (|T 

Fu Kuang ( U style Han Ch'ing, a native of Ch'ing Yuan ( ^ 

and disciple of Chu Hsi, a man of singularly pure spirit and keen intellect ; 
he was specially gifted as a poet. See pt. xvii, f. 20. 

^ See p. 160 and n. ,3. 

* Yang Chu and Mo Ti ; see Mencius, p. 158.J 

“ One of the 214 root ideographs of which all the ideographs in the 
Chinese language are compounded. The word ^ (nature) is composed 
of j’ (mind) and ^ (birth), and in the word (feeling) the f (mind) 
also occurs as its radical. 
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20. The daughter of Fan Ch'un Fui eaid, “How can 

the Mind have outgoing and incoming ? ” I Ch'uan said, 
“ This woman did not understand Mencius, but she under- 
stood the Mind.” ^ This remark should be noted. It refera 
to the quotation from Confucius by Mencius, “ Its out- 
going and incoming cannot be defined as to time or place.” ’ 
Elsewhere this saying of I Ch'uan’s is given as ; “ This 
woman Ch'un understood the Mind, but the Mind is easy 
to understand ; she did not, however, understand what 
Mencius meant.” ; 

21. The !Mind that is perfected is like a clear mirror 
which is free from blemishes. If you look into a mirror 
with patches which do not reflect, the effect wdl be that 
your own person appears blotchy. In the present day the 
conduct of many is marred by a number of follies and 
blemishes because their vision of themselves is imperfect. 
The Mind is essentially formless spirit ; * all laws are 
complete within it, and eE phenomena oome within the 
sphere of its knowledge. In these days people are for the 
most part perverted by their physical nature, and beclouded 
by creaturely desire. Thus their minds are darkened and 

' Fan Tsu Yu, style Ch'un Fu scholar of the eleventh 

century. He assisted Ssu-Ma Kuang in the compilation of his history. 
See pt. xvii, f. 5. 

^ ^ pt. xi, t 5. 

^ Mencius, p. 285. Legge in his note quotes a comment by Chu Hsi, 
thus ; “ Mencius quoted these words of Confucius to illustrate the un- 
fathomableness of the spiritual and intelligent mind, how easy it is to 
have it or to lose it, and how difficult to preserve and keep it, and how 
it may not be left unnourished for an instant,” 

^ :k ^ j book xxxii, f. 6. 



166 PHILOSOPHY OF HUMAN NATURE 


they are unable to perfect knowlcdg^e. This is why the 
saints and sages placed such emphasis on the exhaustive 
investigation of principles. 

22. Again, take as an example a graduate in his studies. 
First he would study this, and then he would study that ; 
again, he must learn penmansiiip, and then he must learn 
the poetic art ; and so the whole mind is scattered. For 
tliia reason I Ch'uan taught that the mind should not he 
used in any but the one direction. He would have the 
student exclude penmanship and essay-writing from his 
studies. This was not prejudice, but in accord with right 
principles. Men have only one mind ; it is not reasonable 
to divide it in so many directions. If you give only spare 
scraps of time to the proper use of the mind, to' wliat good 
will it lead ? It does not help the original object of study 
in any sense. Further, consider those scholars of ancient 
times who were experts in essay-writing. They have, it 
is true, an undying fame, but who of them to-day can be 
regarded as men of knowledge ? At the beginning, it is 
true, they had bent their minds in the one direction only 
[but in the opposite sense] and so in their case also the mind 
was scattered. But to attain to “making the desires few” 
and to ‘ preserve this mind ” is extremely difficult. Even 
of the saints, Tang and Wa, Mencius says that they were 
wliat they were “by conversion”.^ Conversion means to 
return ; that is, to return and receive again the original 
mind. For example, the passage which says T‘ang “did 
not come within the sound of lewd music, nor approach 


Mencius, p. 371. 
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dissolute ■women, nor seek to accumulate property or 
money ’V means simply that his desire was to preserve this 
mind. Look at the book The Hound of Lii.^ To 
receive one hound ■was so grave a thing tliat repeatedly, 
and earnestly the Grand Guardian warned King Wu against 
accepting it. From this we may see how desires should he 
feared : whether great or small there must be no carelessness 
with regard to any of them. 

23. QiKStion. Lii Yii Shu® said: “Before activiiy 
is put forth the substance of the Mind is present in its 
entirety, brightly luminous. After activity is put forth 
you have the operation of the Mind.’’ Nan Hsien criticizes 
the statement, contending that it is “brightly luminous” 
after activity is put forth. Is this not somewhat beyond 
the mark ? 

Answer. The criticism has no meaning in it. Ching 
Fu ‘-was exceedingly clever, but not sufSciently exact in his 
^ Shu Ching, p. ISO. 

- Ibid., p. 345. Legge renders the word ^ in the plural, “ Hounds **, 
and says in his note : “ The critics generally understand the term in the 
text in the singular — I know not why. There is nothing in the Book, 
and no ancient references to it, which should make us do so. We more 
naturally take it in the plural, and it seems to me more likely that several 
hounds, and not one only, would, be sent to King Woo.” It is generally 
understood, however, by Chinese scholars that the hound was of a very 
rare species, large in size, and regarded as exceedingly valuable. In any 
case, here the context shows conclusively that Oliu Hsi understood it 
as a single hound, and therefore the word must be translated in the 
singular. 

® See p. 00, n. 1. 

^ Chang Ch‘ih 1^), Ching Fu, and Nan Hsien were his tzti and hao 
respectively. He was Chu Hsi’s great friend, but holding very different 
views. See J. P. Bruce, Introduction to Chu lisi and the Sung School, 
chap. iv. 
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study of philosophy. Mr. Lii ^ is simply oritioizing 
I Ch 'nan’s statement that “ all who discourse on the iMind 
refer to it as having already put forth activity.” ^ But 
later, I Chuan corrected his former statement ‘hus : “This 
statement, I admit, is not accurate. The Alind is one. 
Some refer to its euhetance— that which is ‘ still and without 
movement ’ ; others refer to its operation— that which, 
‘when acted upon penetrates forthwith all phenomena.’ ^ 
We must have regard to the nature of its manifestation.” 
This is an aE^ round statement and faultless. Generally 
speaking the sayings of ,tlie saints and sages are terse, 
presenting only the germs of truth ; these are developed 
by later teachers, and then expanded and added to. We 
must see to it, however, that we get at the original meaning 
of the saints and sages ; otherwise at what point shall we 
begin in our development of their teachings ? 

24. Question. The Mind is essentially an active thing. 

I do not understand whether before activity is put forth 
it is absolutely still and in repose, or whether the repose 
condition holds within it the principle of activity. 

Answer. It is not that the principle of activity is con- 
tained in the repose. Chou Tzu said, “Bepose is the non- 
ens” and ‘‘activity is the ens" .*■ But repose is not non- 
existence. It is called the non-ens as being without form. 
The meaning is not that it is existent because of its activity, 
but tliat it is so named because of its manifestation. Heng 
Ch'ii’s way of combining the Nature and the Feelings is 

‘ Lu Yu Shu, quoted above. ^ pt. xxxi, f. 18. 

= Yi Ching, p. 370. 

■* T‘ung Shu, chap, i ; see ^ , bock ii, f. 9 ; or ^ , pt. i. 
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excellent.! The Nature is passive, the Peelings are active, 
and the Mind combines "both the active and passive. We 
refer to its substance or to its manifestation according to 
the point of view. The moment the passive state is past, 
the principle of movement is present. I Ch'uan said, 
“At the moment between the active and passivestates^the 
ear cannot hear and the eye cannot see, but the principle of 
both hearing and sight is there.” And when movement 
takes place it is still that same thing which was passive. 

Ch'un^ raised the question of I Ch'uan’s theory that 
“The principle of activity is the Mind of Heaven and 
Eai-th 

Answer. Activity is not the Mind of Heaven and 
Earth ; it simply reveals the Mind of Heaven and Earth. 
For instance, in the tenth month,^ do we not have the Mind 
of the Universe ? It is permeating all things just as before. 
Of the Four Ultimata ; « Yuan, the Principle of Origin, 
is the season when the young sprouts begin to shoot up ; 
Heng, the Principle of Beauty, is the season of growing 
foliage ; Li, the Principle of Utihty, is the fruit-bearing 
season ; and Cheng, the Principle of Potentiality, is the 
season when the fruit returns to the place of its rest. If 
in the end there were no such return to rest there would 
be no Yiian. But because there is the return to rest Yiian 
springs forth from it. When Yuan has completed its course 

' ^ ^ , P*- f. 14. ’ 4* 11$ ~ SS ^ ^ ■ 

^ Probably Ch'en Cb'un ; see p. 195, n. 2. 

‘ :k pt. xxvi, f. 16. 

® That is, in the winter when all is still and apparently lifeless. 

® Yuan, Heng, Li, Cheng, the principles of Origin, Beauty, Utility, and 
Potentialit}'. 
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Cheng returns, and when Cheng has completed its course 
Yuan returns, and so on for ten thousand ages in endless 
revolution. It is completely expressed in tho words, “ The 
Decree of Heaven ! How profound it is and undying ! ” i 
In the tenth month all things are stored up, and leave no 
traces, untE the positive ether is again active, when the 
Mind that produces all things becomes once more manifest. 

Question. Is not the return of the positive ether - in the 
case of men the first sprouting of goodness ? 

Answer. As goodness, it is the first sprouting of good- 
ness. As virtue, it is that first thought of repentance and 
turning towards goodness which arises in the midst of the 
darkness — this is a “return”. The sudden awaking from 
sleep is a picture of the “ return ”. Or when, the repression 
of moral principle in man having reached its climax, there 
is a sudden clearing of the channel, which, although slight, 
is stiU the earnest of the full flowing stream— this again 
is a “return ”. Tlie principle has countless transformations 
and, whenever you find it, it is always profound and 
mysterious. 

25. The Mind is most sjjiritual. So fine is it that it 
penetrates the very point of a liair, or the smallest blade 
of grass, and I become conscious of them. So great is it 
that there is not a single place from nadir to zenith, or 
within the four points of the compass, where it is not 
present. Back through the countless ages of the past, or 
fomni'd through the unknown periods of future time, my 

‘ Odes, p. 570. 

* Compare the Fa Diagram in the Ti Chinj, p. 107, and Legge’a note 
on pp. 108-9. 
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thought reaches to the end of them the very moment it 
proceeds drom my Mind. It is unfathomable in its spiritual 
intelligence, 'most intangible, most spiritual and marvellous 
in its orderliness ! And yet, though there is no one who 
does not possess this blind, most men know only the desire 
for gain, till the blind becomes completely submerged in it. 
At home or abroad, aU that they seek is pleasure and self- 
indulgence ; their every thought, the moment it is born, 
is of these things. 

26. Question. The word “blind” never occurs in the 
“ Analects ”, whdo blencius constantly speaks of man’s 
blind, and discussers it again and again ; as in the 
expressions, “ Extend this heart,” ^ “ Seek the lost mind,” - 
“Perfect the mind,”^ “The child heart,” ^ “Preserving 
the mind.” ^ bVas this not because the disciples of Confucius 
themselves knew and understood all about the blind, and 
did not trouble the sago to discourse upon it, whereas by the 
time bicncius appeared the world had very much changed, 
men had become inferior jn ability to the ancients, and 
therefore Mencius did his utmost to teach them what the 
Mind is in its origin ? 

AtiSiver. Although Confucius did not discourse on the 
Mind, yet he could not have replied to the questions of his 
disciples on Love if he had not underetood blind, for Love 
is Mind. Only at that time they did not use the word 
“Mind ”. Study this passage carefully, and you will find 
that there is no great difficulty in it. 

‘ Mencius, p. 15. ^ Ibid., p. 290. ^ Ibid., p. 324. 

* Ibid., p. 198. ‘ Ibid., p. 235. 
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27. Question by hi TeChih. Ming Tao when repairing 
a bridge had to choose some long beams. Afterwards, every 
time he saw a specially fine forest he immediately began 
mentally to measure the trees. Prom this he began to dis- 
course to his students on the desirability of not having 
anything on the mind. It seems to me obvious that you 
must think about everything in order to understand them. 
How could he say ; you must not have anything on 
your mind ? 

Answer. How can you not think about things ? But 
the right course is, when the matter is ended, not to keep 
it on the mind any longer. Ming Tao had one beam in his 
mind. He still fell short of the people of to-day who have 
several beams in their minds. The Buddhists have the 
idea of consciousness being like a stream of flowing water. 
Water naturally flows on, but if there be several leaks in 
the channel the flow will bo checked. ^ 

28. Question. It is said : “ Let your mind be in your 
breast.”- What should be the mind’s attitude to thought 
about phenomena, and the response to external influences ? 

Ansiver. Thought and responsiveness are indispensable, 
but the mind should be concentrated on the thing in hand. 

Question. In that case, then, when the external 
impression is received the mind must be fastened on the 
matter before us, but when the matter has been dealt with 
the mind must not continue to busy itself with it. 

^ That 13, the mind sjjould set aside alj thought about things which have 
been dealt with and pass on to other duties, just as water flows on — 
unless, indeed, the channel is leaky. 

^ iS S’’ P^‘ ^ J i'bid., pt. iii, f. 3. 
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Answer. Certainly, tliat is how it should he. 

29. Question. In the passage, “hlan’s mind should be 
living, permeating in all directions without limit, and not 
confined to one spot,” ^ wha,t is the meaning of “ living ? ” 

Ansiver. If the mind is without selfishness, it can expand 
and enlarge. Living is the opposite of dead. 

30. The mind into which “anxiety arising from 
external things can find no entrance ” is the mind in which 
“ there is a controlling principle and is therefore filled 
The mind into which “ evil arising from external things 
can find no entrance ” is the mind in which “ there is a 
controlling principle and is therefore empty When this 
is made the controlling principle in one’s mind and nothing 
else has any existence in it, where is it possible for evil 
to enter ? How otherwise can it be described than 
as empty ? But in the writer’s statement, “ The mind in 
which there is a controlling principle is empty,’’ the words, 

“ there is a controlling principle,” in themselves imply 
being filled. 

The Philosopher said further : The sentence, “ The mind 
in which there is a controlling principle is filled,” means 
that when one’s mind lias within it a controlling principle, 
anxiety arising from external things can find no entrance : 
what is this but to be filled ? The sentence, “ The mind 
in which there is no controlling principle is filled,” means 
that when one’s mind has no controlling principle, evil 
arising from external things comes in and fills it. How can 
this be described otherwise than as filled ? 

' W "a I pt- a, f. 40.' 


* pt- ^-8- 
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31. Questimi. What is meant by concentration? 

A7isicer. Concentration means not to lose the mind in 

this or that direction. Concentration is the opposite of 
mind-wandering . 

Question. What about thought upon tilings that need 
to be thought about ? 

Ansioer. There is no objection to that ; but there should 
be no incoherent thinking, and the thought should be on one 
thing only. To be thinking about a certain thing and 
then to let your thoughts go off to something else will 
not do. 

32. “ .When the mind is fixed, importance is attached 
to calmness of speech.”^ The meaning of this statement 
is : Speech is the outcome of the mind. If the mind 
be fixed there will he careful discrimination in the use of 
language, with the result that it will carry the accent of 
assurance, and ■ndll be calm and deliberate. When the mind 
is not fixed, confusion prevails within, while language flows 
forth without previous thought, and is shallow and hasty 
in consequence. This,- too, is the fruit of the action of 
the will upon the physical element.® 

33. Question. Does the statement, “The Mind is the 
enceinte of the Nature,” mean that tlie Nature is enclosed 
in the Mind ? 

The IMaster nodded assent, and said : Yes, but Heng 
Ch'u’s statement, “ The 3Iind unites the Nature and the 
‘ 5® Pt- f. 4. 

’ The (this) refers to the passage quoted at the beginning of the 
paragraph. 

^ An allusion to the teaching of llencius on the -mil moving the physical 
element ( * ® and vice versa ; see Mencius, p. 65. 



PHILOSOPHY OF HUMAN NATUEE 175 


Feelings,”! not to be improved upon. Mencius often 
spoke of tlie Mind, but said nothing so exact as this. If 
you consider it carefully you will see that in the books 
of the other philosophers there is nothing even approaching 
this. 

34. Fang Pin Wang in a letter asked the following 
question : The statement, “The Mind is the enceinte of 
the Nature,” should bo explained as meaning that the Mind 
is the seat of tliat ruling principle which controls 
the personality. K‘o Hsueh- says that the expression 
‘ enceinte ’ means to enclose. The Mind contains these 
principles 3 as a city wall^ does its inhabitants. 

Chu Hsi replied : Fang’s statement is too vague. ^ 
Question. Who is it that explains the external operation 
of the blind as the exhaustive investigation of principles ? 
Answer. It is a statement of the Kiangsi School. 
Qioestionier. The manifestation of the Mind in speech 
cannot be regarded as the external operation of the Mind,® 
because in that case the external operation of the Mind 
would be wholly dependent on the brief moment of time 
occupied in speech, and what dependence could be placed 
upon it ? 

Answer. The Hunan School '' all take this view. 

’ I® ^ , pt. xyiii, f. 14. “ Sumamed Cheng, see p. 3. 

® That is, the principles of Nature. 

® ^ 5(5 “ The outermost walls enclosing the city and suburbs.” 

® Lit. “jSlow ”, i.e. not crisp and clear. 

® ^ refers to m K immediately above. 

! The Hu (jjQ) School, founded by Hu An Kuo (see p. 24), also called 
the Hu Hsiang School, see p. 28, n. 4. Nan Hsien (see p. 102) was a 
prominent representative of this School ; see ^ , pt. 1, f. 3. 
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Question. When Mencius spoke to the King of Cli'i i liis 
desire was by means of speech to help him, but if he had 
depended only on speech he would have failed, would 
he not ? 

Answer. Yes. 

Question. “ The necessary existence of life in the seed 
corresponds to the necessary existence of Love in man.” 
Thus life is taken to illustrate Love. The life of the seed 
is the principle of life, so that the principle of life is 
regarded as Love. Is it not so ? 

Answer. It certainly should be so. 

The Philosopher further explained Nan Hsien’s ® state- 
ment that the active manifestation of the Mind’s substance 
is incessant. When it is manifested it should be preserved 
and be master of whatever phenomenon it is dealing with. 

K‘o Hstieh said : How can the Mind wait till after its 
manifestation before it controle the phenomenon ? 

Answer. If you force the meaning of a passage in this 
way v’ou will find many seeming mistakes in Nan Hsien’s 
statements. 

3-j. In the statement, “ The Mind moulds ^ the virtues 

■ Mencius, p. 194. - Chang Ch‘ih 

^ The word ^ generally means “ wonderful ” or “ mysterious ” ; 

I cannot find that there is any other instance of its use as a verb meaning 
“ to fashion ” or “ mould ”, except as tliis sentence is referred to in other 
parts of this work. The sentence is from the writings of Hu Wu Feng 
(see ^ ^ , pt. xlii, f. 12), and means that the province of the mind is 
to mould the powers or virtues of the Nature and Feelings, and so unite 
them in harmonious operation. It is similar to Heng Ch‘u*s saying, “ The 
Mind unites the Nature and Feelings ” 0& M ^ tn)* p* 

^ is the object of the verb and the statement means that 

the Mind is like a pivot, controlling the operations of the Nature and Feelings. 
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of the Nature and Feelings,” the word “moulds” means 
to direct their activities. 

36. I Ch'uaii said at first that all who discoursed on the 
Mind referred to hlind as manifested. Subsequently he 
acknowledged that this statement was not correct.^ iWu 
Feng,” however, adhered to the earlier statement ; and, 
regarding Mind as already Inanifested and the Nature as 
not yet manifested, he contracted the one with the other 
in this sense. The Chih Yen is full of such statements. 

37. The expression, “ the natuial mind,” ^ refers solely 
to that which is affected hy the material body. The possessor 
of bodily form we call man ; add the ethical element and 
you have what is termed Moral Law ; and that which has 
consciouBness is termed the Mind. 

38. “ The positive ether is clear ; when it prevails the 
virtuous nature operates : the negative ether is turbid ; 
when it prevails creaturely desire becomes active.” * '1 ou 
need only to examine and test your o^vn thoughts and you 
will find it so. When man’s mind is empty and still, it 
will follow naturally that it is pure and clear. When it 
is clouded bv creaturely desire, it is sunk in the densest 
darkness. This is how the turbid negative ether comes 
to be predominant. 


^ See p. 16S and n. 2. 

^ The son of Hu An Kuo and author of the } en ordg of Wisdom) ; 
see p. 23, n. 2. 

^ Contrasted with the spiritual mind ** iJJ') ; see p. 19, n. 1. 

* Quoted from the Ch^.ng Meng ^ Chang Tsai; see 

:k pt- V, or pt ir, f. 13. 
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89. “ iWhen the mind is enlarged it can enter into every- 

thing i throughout the universe. . . . The mind of the man 
of the world rests within the narrow limits of the .senses,” 
and tlierefore cannot enter into everything ^ throughout the 
universe. It is the sagoalone — he “ who develops his Nature 
to its utmost, and so does not allow his mind to be fettered 
by what he secs and hears ’’—whose mind is large enough 
to embrace all things, so that “ under the whole heaven 
there is not a single thing which he does not look upon as 
ho looks upon himself.” ^ All other distinctions are lost 
in this distinction between greatness and littleness.’ 
“ Mencius means the same thing when he says, ‘ By 
developing the mind to the utmost we understand 
our Nature and know Heaven.’ ” ‘ For to develop the 
mind to the utmost is to enlarge it to its utmost. When 
it is enlarged to its utmost we understand our Nature, we 
know Heaven, and there is no trace of egoism.* 

Tao Fu® asked; To-day, we M'ho have not, like the 

' Cf. D. It, p. 261. 

’ Quoted from the Ck'ng 3ltng ^), see above. 

’ “ Littleness ” refers to the sentence above, in which Chang Tsai 
speaks of the heart of the worldly man as so small that it confines itself 
to what it sees and hears. 

* See Cheng 3Ieng. For the quotation from Mencius, see Mencius, 
p. 324, and Legge’s note. 

“ When the mind embraces all things there is nothing outside it. The 
opposite of this is egoism, or ^ 

® Tao Fu may have been either one of three of Chu Hsi’s disciples whose 
surnames were respectively Huang (^), Chao (jg), and Yang (|^), 
but whose style in all three cases was Tao Fu. For Huang Tao Fu, see 
p. 50. Yang Tao Fu was a disciple of Chu Hsi in the latter’s declining 
years, and a faithful companion at the time of his disgrace ; see Chu Tzu 
yien P‘u ^ ^ I*), pt. iv, f. 44. Chao Tao Fu {ming ^ 
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sages, attained to such development of the mind, must we 
not also extend it so as to influence others ? ^ 

Answer. Although we have not attained to that standard 
we must still learn to say that beyond the senses there is 
a realm of principles which cannot be seen or heard. If 
we have not learned so much, how' can the mind be extended? 
The important thingis that this is what Heng Oh u meant 
it does not follow, however, that it is what Mencius meant.® 
Tao Fik. For Mencius’ real meaning we must rely upon 
the passages quoted in the Diahgues on the Great 
Learning ? ^ 

Ansioer. Yes, IMencius’ meaning is simply that when 
your investigation of principles is perfect the mind naturally 
attains to the fullness of its utmost capacity, and not that 
you must enlarge it in order to understand your Nature 
and know Heaven. 

Tm Fu. But simply as Heng Ch‘u expresses it, it is 
very difficult to carry out. 

' Answer. That is just Heng Ch’ii’s way of talking at 
times, as though ho were carried away by his imagination. 
The mind is large by nature [why talk of enlarging it] ? 


was the grandson of Chao Ju Yu, Chu Hsi’s friend and the Emperor Ning 
Tsung*s Prime Minister ; see J. P. Bruce, Introduction to Chu Hsi and the Sung 
Schooly chap. iv. He held office in various provincial posts, in all of which 
he followed the principles of government adopted by his grandfather. 
The education he received from the same source also bore fruit in ripe 
scholarship and a well-balanced mind. 

' The meaning of ^ is the same as in Mencius, p. 20, q.v. 

^ That is, in the statement quoted on the previous page. 

“ That is, in the passage (p. 324) referred to by Chang Tsai. 

* A work by Chu Hsi ; see J. P. Bruce, Introduction to Chu Bsi and the 
Sung School, chap. iv. 
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Passages like tMs really mean that from an exhaustive 
investigation of phenomena there follows naturally and 
freely communion with all things. This is “ from the study 
of the lowly to understand high things ” ; ‘ and tho meaning 
of Mencius is precisely the same. 

40. In the passage, “ When the mind is enlarged, it can 
enter into everything throughout the universe,” ^ the 
expression “ enter into ” ® is like what is s 2 >oken of as “ the 
universal embodiment of Love in actions ”, and means that 
the principle of the mind permeates everywhere like the blood 
circulates in the body. If there is a single thing into which 
it does not enter, its permeation is incomplete, and it fails 
perfectly to embrace aU things, wdiich is egoism. For 
selfishness produces separation between the ego and the non- 
ego, so that they stand opposed the one to the other. The 
result is that even towards those dearest to us there is no 
assurance of a perfect altruism. “ The egoistic mind,” 
therefore, ‘’cannot bo one with the lili.nd of Heaven.”® 

41 . Question. In the statement, ‘‘ When there is any- 
thing which the mind does not enter into, it is egoistic,”® 
which is the moaning of the expression “ enter into ” {t‘i) ? 

Answer. It means to import the mind into the 
phenomenon, and so to investigate it as to grasp its 
principle. It is the same meaning as that of the 

■ Analects, xiy, xxxvii, 2, p. 153. 

» Ch'-ng M^ng, ig. i®. » Cf. p. 350. 

^ Cf. Bergson’s doctrine of intuitive sympatliy as the means whereby 
“ we get into the heart of things in the making ” ; see Eucken and Bergson, 
by E. Hermann, pp. 149-152. 
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expressions “investigation of things’’ and “perfection of 
knowledge” ; ^ and differs from that of meaning sub- 
stance as contrasted with, its manifestation. 

42. Heng Ch'ii said: “When there is anything which 
the mind does not enter into, it is egoistic ” ; ^ and again, 
“ The egoistic mind cannot be one with the Mind 
of Heaven.” 3 For Heaven is great and altruistic, 
embracing all things ; when in my investigation of things 
there is one principle in them which eludes my search, my 
mind is egoistic and unlike the Mind of Heaven. 

43. Someone asked : What is meant by egoism ? 
Ansicer. It means : IWien there is selfish thought, 

obstruction arises between the subject and object. We see 
only ourselves, and everjdhing external is regarded as having 
no relation to the self. Such is egoism. 

44. Question. How can the mind by means of moral 
principle be in communion with external things to an 
unlimited extent ? 

Answer. The mind is not like a horizontal door which 
has to bo made larger by force.* You must clear away 
the obstructions arising from creaturely desire, and then 
it will be pure and clear -with no limit to its knowledge ; 
in investigating the principles of phenomena there will be 
free communion. Heng Cli'u said, “ Do not allow the mind 
to be fettered by the senses “ When the Mind is enlarged 

’ G. L., p. 222, ^ The same word as Vit to enter into. 

* Chtng Meng, >5 ^ • 

* It is upright and of adequate size ; all that is needed is to clear away 
the obstructions, and then there will be no difficulty of access. 
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it can enter into everything throughout the universe.” ‘ The 
expression, “ To be in oommunion with external things by 
means of moral principle,” means this unobstructed com- 
munion. Merely to guard the senses of hearing and sight 
naturally has a narrowing effect. 

45. “ The Mind is the principle of life.” - This sentence 
was recorded by Chang Ssu Shu.* I question whether there 
is not some statement omitted. It must be that when the 
text was correctod it was accidentaUy lost. 

Po Feng'* said: Why was it included in your work, 
Modem Thought ? 

Answei". How dare I do other than record it, ? But 
I fear there is some defect. These four words are not 
adequate to express the idea. 

46. The Mind is the principle of life ; man possesses 
Mind, and the Mind dwells in a material form and thereby 
man lives. The solicitous mind is the principle of life.” * 
How do you explain this ? 

Answer. The Mind of Heaven and Earth® which gives 
birth to all things is Love. Man by bis endowment receives 

‘ Mtng, tjj, ^ . 

* A statement by I Ch'uan ; see ^ ^ , pt. xv, f. 28. The word 
translated “princip]e'’i3tTO(U). Its meaning is somewhat obscure, as the 
text indicates. It is probably equivalent to lao li ( Jlj]) = “pnnciple ”, 
a frequent use of the word. 

‘ A pupil of I Ch’uan ; see pt. xii, f. 22. 

* Wu Pi Ta ^ Po Feng ; see p. 17. 

’ See ^ ^ , pt. XV, f. 28. 

“ The use of this expression here is in the same sense as that of “ The 
Mind of Heaven ” in the next section ; cf. J. P. Bruce, Introduction to Chu 
Hsi and the Sung School, chap. xiii. 
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this Mind of Heaven and Earth and thereby his life. Hence 
the “solicitous mind ” in man is also the principle of life. 

47. The statement, “ The Mind is the principle of life,”‘ 
means that the Mind is the principle which produces life. 
The statement, “ The solicitous mind is the principle of life 
in man,” means that we receive the Mind of Heaven and 
thereby live. To give birth to things is the Mind of 
Heaven. 

48. Question. In the section on the Mind as the 
principle of life, does not the first part, “ The Mind is the 
principle of life,” ^ refer to the Mind of Heaven and Earth 
as giving birth to all things ; and the latter part, ‘ The 
solicitous mind is the principle of life in man,” ‘ to the 
Mind of Heaven and Earth as received by man to be his 
Mind? For in Heaven there is nothing but this Law, 
and apart from material form Law would have nothing in 
which to inhere. Hence the statement, “Man possesses 
Mind, and Mind dwells in a material form, and thereby 
lives.” ^ The first part corresponds to the statement, ‘ The 
law of their succession is goodness ” ; - the latter part to 
the statement, “ Their realization is the Nature.’ ^ 

Ansiver. To make the first part, “ The Mind is the 
principle of life,”^ refer solely to Heaven is not 
correct either ; for Law is one all-comprehensive Law, and 
man is inseparably united to Heaven and Earth. 

49. Let the mind go, so that it may be broad 
and tranquE ; and it will be enlarged. Do not Itet it be pre- 
possessed by the divisive influence of selfish thought, and it 
■ See p. 1S2. ’ Ti Ching, p. 355. = Itid., P- 356. 
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will be enlarged. With the mind enlarged it naturally 
foIlowB that there will be no hastiness; if we meet with 
calamity there will be no fear; if we meet with prosperity 
there will be no exultation ; for in a very little while calamity 
may give place to prosperity, and prosperity to calamity. 
Hsiin Tzu said, “ The noble man with a mind eniai'ged 
will be one with the Divine, and in accord with Moi’al Law. 
If his mind be small he will be inspired by awe 
and righteousness and be sclf-coiitrolled.” ^ For with the 
noble man, when his mind is enlarged it is the Mind of 
Heaven, when it is small it is the watchful and reverent 
mind of King Wen,- and both are good . AYith the ignoble 
man, if his mind is enlarged it will be reckless, if it be 
small it will be petty and narrow, selfish and miserly, and 
both are bad. 

(Thirty Sections from the Collected Writings.) 

1. Man lives by the union of the Nature with the Ether. 
But given this union we find, when we anaivse it, that the 
Nature pertains to Law and is formless, while the Ether 
pertains to form and is material-. The former as pertaining 
to Law and formless is altruistic and invariably good ; the 
latter as pertaining to form and material is selfish and 
potentially evil. The manifestations of the former, since 
it is altruistic and good, are alt the workings of Divine 
Law ; the manifestations of the latter, since it is selfish 

' See ^ ® EL + H fj. % -t, pt- ii, cha^v iii. A note 
on this phrase in the work referred to says ; ^ jl'ij jg = 

mm- 

* See Odes, p. 433. 
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and potentially eyil, are all the actions of human desire. 
Hence the distinction between the “ natural mind ” and the 
“spiritual mind” in Shun’s admonition to Yu.‘ For this 
distinction is a root distinction, and not to be explained as 
excess or shortcoming* in the action of tho Ether, with 
subsequent lapse into human desire. But the statement 
does not go beyond the term “ natural mind ”, and implies, 
surely, that it is not necessarily wholly evil. It does not go 
beyond the term “ unstable ”, and equally implies that it is 
not necessarily foredoomed to become criminal. But seeing 
that it pertains not to Law but to form, its lapse into evil 
and even crime is not difBoult. This is the reason for its 
“instability”, and herein it differs from the “ spiritual 
mind ”, which is infallibly good and never evil, is stable and 
never falls to one side or the other, has its standard, and can 
be relied upon. In regard to these two, therefore, we must 
use tho utmost discrimination and singleness, and so make 
the altruistic and invariably good the perpetual master of our 
entire personality and of all our conduct, while the selfish 
and potentially evil must be allowed no place in our lives. 
Then, in everytliing we do and say, there will be no need to 
choose between excess and shortcoming: it will spontaneously 
and unfailingly accord with the hlean. (Whenever you 
begin your examination of anything you should first 
consider and decide upon its goodness or otherwise, and 
then proceed to consider whether it accords with the Mean 
or not. By “discrimination and singleness ” ^ you examine 


* See Shu Ching, p. 61 ; also J. P. Bruce, Introduction to Chu Uai and 
the Sung School, chap. x. 
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its goodness or otherwise ; then by “ sincerely holding fast 
the Mean ” ^ there is neither excess nor s^lortco^ling, and 
the Mean is attained to naturally. You do not seek the 
hlean, by means of discrimination and singleness.) This was 
the real meaning of Shun’s admonition to Yii recorded in 
the “ Preface The manifestations of the Ether are not 
directly regarded as wholly evil, w'ith no allowance for times 
when it is clear and translucent, pure and unadulterated, as 
suggested in your treatise. But such clearness and 
translucence, purity and unadulteratedness, seeing that they 
belong to the accidental condition of the material Ether, can 
do no more than retain connexion with Law and assist 
its animating 'influence. They cannot be regarded as the 
spiritual mind, or as a substitute for discrimination and 
concentration. In Mencius, for example, although he speaks 
of tho Ether as the “restorative influences of the night 
nevertheless that which it is desired to retain by them resides 
in tho moral mind, and he does not directly regard such 
influences as paramount. Again, although he speaks of 
“ nourishing the ether yet the power it employs for this 
resides in “ the accumulation of righteous deeds ” ; * he does 
not directly select the non-excesses and shortcomings of the 
Ether with a view to nourishing them. In your treatise 
you place too much emphasis on the word “ Etlier ”. I will 
not, therefore, examine your other statements. For 

^ Spo tSJtu Clinj, p. 01, 

- Tlie Chinese Preface to the Sku Ching reputed to be written by 
Confucius; see Shu Ching, p. 1. This admonition of Shun to Yii, however, 
is not specifically mentioned in the Preface, but in the body of the work, 
p. 61, as above. 

^ Lit. “night-ether*’, Mencius, p. 234. * Ibid., p. 66. 
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example, the distinctions jou make between the “ medium 
ether”, the “excess ether”, and the “inadequate ether”, 
seem to 'me to be at fault, but as they do not affect the 
subject of the “minuteness of the spiritual mind” it is 
hardly worth while to discuss them. (Reply to Tsai Chi 
T‘ung.)i 

2. I have received your letter and two essays replying to 
Hu Piao. Your criticism of Mr. Lii’s treatise ^ on the 
Doctrine of the Mean is most trenchant, and very striking. 
But there are some points not clear. Permit me to set out 
in order my reasons for saying so, and I beg you will 
submit them to your friends for their criticism. Your reply 
to Kuang Chung 3 on the faults peculiar to the scholar* hits 
the mark exactly, but in my opinion the chief fault lies in 
tha fact that in ordinary times the illumination of principles 
is imperfect and the nurture of the mind immature, so that 
when affairs present themselves there is no preparation for 
dealing with them. To say that at the very time when 
affairs crowd in upon us we should make a careful 
investigation of the Mind’s origin, means that in addition 

^ See p, fij, n. 3. 

* Probably Lii Tail Ch‘ien ^{8, HI) ; P- 

possibly the reference is to Lu Yii Shu» whose v.'ntin53 were, in fact, 
criticized by Nan Hsien ; see p. 458. I have not been able to find the 
treatise referred to. 

^ Hu Kuang Chung, see p. 37, n. 2. 

* The idea combated in the following argument is that we ca i attain 

to perfection by understanding the mind as a pre-requisite, 

and that this should be done in the time of the mind’s activity and when 
its workings and springs of action can be investigated. 
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to the task of dealing with these affairs we have at the 
same time the further thought of investigating the Mind 
itself. Thus with the Mind vv'e examine the Mind, and the 
difficulty and complexity of our task are intensified. More- 
over, the importanoj of using such effort before we meet 
with affairs is lost sight of. This makes me question your 
line of reasoning. The essence of Confucian teaching is to 
put the investigation of principles first, because each 
individual thing i has its own law. This must be first under- 
stood, and then the phenomena of the Mind will be seen 
to have in each case a standard by which their character ^ 
may be estimated. The Shu Ching— in such expressions 
as “ Divine (social arrangements ”, “ Divine social 

distinctions ”, “ Divine appointments ”, and “ Divine 

retributions ”3_and Mencius— in the words, ‘‘The relations 
of all things may be thus determined, and it is of the 
greatest importance to estimate the actions of the mind”‘ 
—both express this same idea.^ If we fail first to “extend 
our knowledge to the utmost ” in respect to this fact, and 

' “ Thing ” here refers to the mental faculties ; see p. 54. 

" For the force of S ^ Mencius, p. 20, verse 13, in 

reference to which Legge saj's in his note : “ means that the 

mind, as affected from without, and going forth to affect, may be light 
or heavy, long or short, i.e. may be right or wrong, and that in different 
degrees, etc.’' 

^ Shu Chxjig, pp. 73-4. 

^ Mencius, p. 20 ; see note 2 above. 

® That is, that each individual thing has its own law as stated above ; 
the jIt in a® jffc » nnd in ^ ^ j refers to the same 

as that referred to in the sentence ^ above, viz. the state- 

ment immediately preceding A — 4^0 W — @1 (each individual 
thing has its own law). 
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are content ■with knowing and understanding how the Mind 
comes to he -what it is— and that vaguelj, with no standard 
to guide us— then how is it possible for either the content, 
or the manifestations, of the Mind to accord with eternal 
principles ? Consider, moreover, the teachings of the 
Buddhists on rigid posture and hard disciplined Thej- 
indeed obser\'e and contemplate the Mind, and yet with it all 
we cannot in their company attain to the moral ideal of 
Yao and Shun, simply because, not recognizing the Divine 
Law, they regard Mind alone as ruler ; and thus there is 
no security against falling into selfishness. This accords 
with a saying of our predecessors that the sages regard' 
Heaven, and the Buddhists regard Mind, as the foundation 
of things. In your treatise you speak of the mind being 
continuously emptied of anxiety and evil. I grant this so 
far as the original' substance of the mind is concerned, but 
when you have regard to human desire and selfishness in 
which the mind has so long been submerged, how is it 
possible in lone day suddenly to attain to this standard ? 
The sages therefore insisted that the mind must be rectified, 
that “ to rectify the mind there must first be sincerity of 
thought, and that to be sincere in thought, knowledge must 
first be extended to the utmost When efforts are made 
in this order, then the true mind is attainable, and with it 
a return to its original state of emptiness ; but this is not 
to be achieved in a single day. You, however, speak baldly 
of the mind being continuously so empty. Again you say : 

* Lit. “ Holding a dusting-brush with the hands erect (i.e. in a forced 
rigid position), carrying water and fuel ”, all as acts of self-discipline. 

“ G. L., p. 222. 
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“ If the Mind he understood, it will be successful in what- 
ever direction it may be employed.” Here again you are 
mistaken in representing the process as too rapid, and so 
fall into error. According to the teaching of the Con- 
fucianists, there must bo perfect righteousness and 
spirituality in order to succeed in whatever direction the 
mind may be employed. Then indeed you may say that 
the mind is continuously emptied of anxiety and evil} When 
IMencius speaks of ‘‘preserving ” and “ losing ”, ‘‘outgoing ” 
and ‘‘ incoming his meaning surely is that the mind 
should be held fast and preserved ; for one must suppose 
that he did not use such expressions with the idea merely 
that the mind should be understood. If we can constantly 
hold fast and preserve it, then the reverent care of which 
you speak wiE be perfect. If this be perfect it will be the 
same whether in activity or inactivity, and the mind will 
be continually preserved. You insist, too, that we should 
seek it in activity, with the idea of avoiding the onesidedness 
of inactivity, overlooking the fact that the result must be 
a leaning to the one.ddedness of activity. The man, how- 
ever, %vho Can claim to hold fast and preserve his mind 
is one who surpasses even Yen Tzir. Again, you say that 
it is by understanding the mind that we can guard it. As 
to which my ^ fear is that the method is all too easy. Tie 
Master Ming Tao said, “ If we can enter into things with 
joy, we need not fear inability to guard the mind.”* We 

‘ fT ^ So PO ^,i.e . your statement that the mind is continuously 
emptied would then stand; see above. 

^ Mencius, p. 285 ; cf. Legge’s note in loco* 

^ £/? refers to the speaker, , pt. xiii, p. 5. 
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must adopt this attitude ; only thus will our position be 
unassailable, without flaw, and free from vitiating errors. 
According to your esteemed opinion this preservation of 
the mind is to be sought for in its manifested operations, 
which is exactly the idea of the Buddhists when they speak 
of sparks from the flint and lightning/ wliile you appear 
to pay little attention to the work of prolonged leisurely 
nurture. Hence the search for it is too hasty, its attainment 
is with apprehension, the reliance upon it is weak, and its 
manifestation too evanescent. WJiat the Yi CMng 
expresses as “ with broadness of mind continuing in what 
has been attained ,to”/ means the unwillingness to fall 
into this error. (Reply lo Chang Ch'in Fu.)® 

3. The position of the Buddhists is that we need only to 
understand tlie one IMind, but, as a matter of fact, they 
themselves do not know what the mind-substance really is. 
Although tliey assert that all laws have their origin in the 
Mind, they really hold that there is a law external to it.* 
Hence there is no room in their philosophy for the First 
Cause of the Universe, and their doctrine of subject and 
object is incomplete. But those who teach this doctrine 
know enough to make them mask their position on both sides, 

^ Possibly refers to their quality of instantaneousness. 

® }'{ Ching, p. 416. 

^ Chang Ch‘ih (5^ ; see J. P. Bruce, Introduction to Chu Hai 

and the Sung School, chap. iv. Ch'in Fu was probably his style in early life 
and was subsequently changed to Ching Fu, the style by which he is referred 
to in his biographies. That Ch‘in Fu is identical with Nan Hsien (Chang 
Ch'ih's literary name) is clear from a passage in the ^ , pt. i, f. 5. 

^ That is, that outside the Mind there is another Law. To this doctrine 
Chu Hsi replies : “ No, how can there be two ‘ Laws * in the ultimate 
sense ? See below. 
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and, skilfully veiling their ideas, persistently decline to say 
in so many words that outside the one Mind there is another 
First Cause. According to the account of Mind given by 
our sacred Confucian cult the “ Divine social arrangements”, 
“ Divine social distinctions ”, “ Divine appointments ”, and 
“Divine retributions ”,i “solicitude”, “conscientiousness”, 
“moral insight ”, and “ courtesy”,- are all included in it, 
and there is no law external to it. hlencius said therefore, 
“ He who develops his Mind to the utmost understands his 
Nature. Understanding his Nature he knows Heaven. By 
preserving liis Mind and nourishing his Nature he serves 
Heaven.”® Here, then, we have Heaven and Man, the 
Nature and the Decree, united in one : how can there be 
two “ Laws ” in the ultimate sense ? But those who to-day 
propound! this theory maintain on the contrary that external 
to the Mind there is another First Cause ; that apart from 
Love there is another method by which the Nature may be 
developed, and the Decree perfectly embodied. I fear that 
tliis only means an ungrateful disregard of the teachings 
which the saints and sages have bequeathed to us, and of 
their lifelong devotion to learning and inquiry into truth. 

I fear also lest this theory should spread and, exposing 
itself to attack by heretics, seriously involve our doctrine. 
(Pieply to Chang Ch'in Fu.) 

4. In seeking to regain the lost mind ^ it is not necessarj” 
to explain what it is, but through the hours of the day, 
in its various activities, continuously and carefully to watch 
it, not allowing it to get beyond control ; and in course of 

* Shu CJiuig, p. 73. - Mencius, p. 79. 

^ Ibid., p. 325. * See Mencius, p. 290. 



PHILOSOPHY OF HUMAN NATURE 193 


time tlie result 'will appear naturally, the moral nature will 
bo illuminated, and steadfastness attained, without any 
abnormal expenditure of effort. (Reply to Li Shu Wen.) 
'a. The sentence in the Commentary on the Yi,^ 
“ Although free from heart depravity it is still not in accord 
\vith right principle,” really includes both activity and 
inactivity. If in a time of solitary leisure I am affected 
by the external world and .ought to respond in 
some particular way, but my mind remains rigidly and 
obstinately unresponsive, then, although there is the absence 
of heart depravity, the inaction is in itself out of accord 
with right principle. Or if I ought to respond to a certain 
phenomenon in a certain way, but I actually respond to it 
in a different way, then, although not necessarily proceeding 
from intentional selfishness, this alone is out of accord with 
right principle. Seeing that it is out of accord with 
right principle, what is it if it is not depravity ? We must 
not depend solely on rectitude and carefulness for this 
preservation and nurture, thinking that if I preserve the 
Alind in this way, there will be no heart depravity. On 
the contrary, we must bear in mind that it is possible for 
carefulness to fail through anxieties and distractions, and 
pave the way for falseness and heart depravity. In what 
you say about the modern heresy with respect to under- 
standing the Mind you strike at the very root of the error. 
What the learning of the ancients emphasized in the 
presentation of the Mind was to extend it so as exhaustively 
to investigate the laws of the universe. What the moderns 

^ A commentary by Ch'eng I. Ifc 13 included in the , — , ^ 

and entitled & ;ii ^ 


0 
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mean by understanding the Mind is by reliance upon it 
to stand outside the laws of the universe. With the ancients, 
therefore, the more exalted their knowledge was, the deeper 
was the humility which cliaracterized their Reverence ; while 
with modern scholars, the loftier their discussions are, the 
greater is their arrogance and licence — from wliich you may 
judge of the correctness or otherwise of their teachings. 
(Reply to Fang Pin Wang.) 

6. It is not necessary to go out of one’s way to get rid 
of the natural mind ; it needs only that the spiritual mind 
shaR rule. Tliat is, if the natural mind is to be rendered 
powerless to play the robber, it must be by the spiritual 
mind. But this is exceedingly difficult to secure, so sudden 
and rapid are the movements of human desire. (Reply to 
Cheng Tzu Shang.)i 

7. The intellectual powers of the Mind, when they 
manifest themselves on the plane of ethical principle, con- 
stitute the “ spiritual mind ” ; * when they manifest them- 
selves in the region of desire, they constitute the “natural 
mind “.3 (Reply to Cheng Tzu Shang.) 

8. Question. The Mind of man is a spiritual ® thing. 
It is true that by day, before there has been any response 
to external phenomena, it is still and without activity ; ^ 
it is also true that, in this state of inactivity, the Mind is 

’ See p. 5, n. 3. ^ See Sku Ching, p. 61. 

’ “Spiritual” (^) here is a different word with a different meaning 
from that in the expression “spiritual mind” (J^ ijj')- the former 
case it is spiritual in the sense of pertaining to spirit, or the intellectual 
part of man’s being in contrast to the phj-sical. In the latter case it is 
spiritual in the sense of morally pure and good. 

* Yi Ching, p. 370. 
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continuously awaKO and not blindly unconscious ; while in 
dreams of the night again the Mind is active aa in thought 
by day. Yfhen dreams cease, however, and there is no 
return to consciousness, we have deep sleep, and at such times 
to speak of the IVIind as still and without activity is 
a mistake ; for when the mind thus sinks into unconscious- 
ness, and that unconsciousness is so deep that there is as 
total an absence of knowledge or perception of things as 
in rocks and trees, hardly differing indeed from the 
unconsciousness of death itself, the expressions “ still ” and 
without activity ” are not applicable. But what mystifies 
me is this : W here is the mind-substance at such times, 
and where is what we call the spiritual faculty ? What is 
the difference at such times between the sage and the common 
man ? And what ought the inquirer to make the object 
of his search in such phenomena ? 

Answer. Waking and sleeping are the active and inactive 
states of the Mind. Thought and absence of thought are 
the active and inactive phases of its active state. Dreams 
and dxeamlessness are the active and inactive phases of its 
inactive state. But the waking state belongs to the positive 
mode, and sleep to the negative mode, waking to the clear, 
and sleeping to the turbid ether. Waking is under control, 
and sleeping not. Therefore the mystery of that 
stillness, and, "when acted upon, that penetration to all 
phenomena,! referred to in the “ Ti”, can only he predicated 
of the waking state. (Eoply to Ch'en An Ch'ing.)^ 

' See Ti Ching, p. 370. 

“ Ch'en Ch'un jj), style An Ch'ing, also called Ch'en Pei Hsi 

^ native of Fukien. He was first interested in ethical 
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9. /Question. On thinking over your statement, 
“ Waking and Bleeping are the active and inactive states 
of the Mind, eto.,” the subject presents itself to my i mind 
in this way; All men possess the two ethers. The spirit has 
its origin jn the positive and the body in the negative 
ether. Mind enters into these two others and resides in 
both alike, whether active or passive. It is the home of the 
spirit and the ruler of the body. By day the negative 
ether subsides and the positive is in operation. Since the 
positive is hctive, the spirit is in motion, and, the body 
responding to the movement of the spirit, the waking 
condition results. At night the positive ether subsides and 
tho negative is in operation. The negative is passive ; the 
body, therefore, is rigid, the spirit is inert, and the result 
is sleep. (When the spirit is active the substance of the 
invisible psychic powers and of consciousness is clearly 
manifested ; its budding life can be seen, as when, with 
tho return of the positive mode, tho whole world puts on 
tho garment of spring. This is how it is that the l\Iind, 
whether still or affected by the external world, is under 
control. When die spirit is inert the substance of 
tho invisible psychic powers and of consciousness sinks into 
hidden depths : it is silent and loaves no traces of its exist- 
ence ; just as, in the winter months,- every sign of life 

study by reading Chu H.si’s Modern ThougU ( i£ and became 

Ills pupil at Chang Chou. Chu Hsi spoke of iiim as “ eager and in- 
domitable He was th? author of a glossary of philosophical terms 
('tt S ^ ^), and the first to use the term Hsing Li ^), w'hich 
formed part of the title of his book. 

‘ jg, used for refers to the writer Ch‘en Cli'un ; see note above. 

“ , the negative mode, = wholly ; thus i$ M 

are the months wholly under the influence of the negative mode, i.e. winter 
months. 
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throughout the universe is hidden beyond ouy power toi 
search; it out. This is why the Mind, whether stiJl or affected 
by the external world, differs in sleep from the wondrous 
mystery of waking hours, and there is the absence of control. 
Nevertheless, there is that within which does not perish ; 
there still remains the unfathomable mystery. You call 
it and it answers ; j^ou startle it and it responds ; so that 
it is still not without some control, nor is it without a wonder 
of its own. Therefore, speaking broadly, the waking state 
is positive and thesleepingstate negative, in which the Mind 
is respectively active and passive. More particularly, the 
thought of the waking hours is the activity of the active 
state, the positive within the positive mode. The absence 
of thought in waking hours is the inertness of the active 
state, the negative phase of the positive mode. The dreams 
of sleep are the activity of the passive state, the positive 
phase of the negative mode ; while dreamless sleep is the 
inertness of the passive state, the negative phase of thq 
negative mode. Again, to show their complex interaction 
still further, thought divides itself into good and evil 
thoughts, in which the clearness of the positive ether and 
the turbidity of the negative ether affect the activity of the 
active state. The absence of thought is divisible into the 
right and wrong kinds of responsiveness to phenomena, 
in which the clearness of the positive ether and turbidity 
of the negative ether affect the inertness of the active state. 
Dreams are good and bad according as the activity of the 
passive state is affected by the clearness and turbidity of 
the two ethers respectively. And in dreamless sleep there 
is a difference in the degree of responsiveness to external 
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impressions corresponding to tlio difference between the 
clearness and tudbidity of the two ethers by which the 
inertness of the pa^ive state is affected. Thus we have 
the active and the passive in continuous alternation and 
complex interaction. The sage and the ordinary man are 
one, and yet differ in the translucence and turbidity of 
their positive and negative ethers respectively. The sages, 
wdiether active or inactive, are actuated by singleness and 
in them purity and perfection are paramount, w'hile the 
masses are mixed in their motives and uncertain. But from 
this may be seen how great are the consequences attaching 
to earnest study. 

Amwer. Correefc. (Reply to Ch‘en An Ch‘ing.)i 

10. Question. In Ch'eng Tzu’s doctrine of the mind 
controlling the mind/ it appears to me that the double use 
of the word “mind ” is best explained as referring to the 
distinction between the natural mind and the spiritual mind. 
That is : In the one case the “ mind is the spiritual mind 
and refers specially to right jjrinciple and right conduct ; ^ 
in the other case, the “ mind " is the natural mind and refers 

^ See p. 195, n. 2. 

^ The allusion is to one of I Ch*uan*s sayings ; see ^ ^ , pt. XV, f. 10. 
The whole sentence which is here referred to reads : a *6 1^ tb aij 
iU'o A S i ® A- 4o (You must use the mind to 
control the mind ; if a man’s mind is allowed to go free it will be lost.) 

^ See Mencius, p. 283, where these expressions occur, and to which 
the phrase as here used probably alludes. Legge, in his note in locOf 
explains it thus: ^ ~ ^ fMf mental constitution, the 

moral nature ; and m = ^b it M , that constitution, or nature, 
acting outwardly.” 
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to tlie physical element. To say that the mind should control 
the mind means that the spiritual mind should rule the 
entire personality, and the natural mind obey its behests. 

Anstver. It is so too. But if you look at the Master 
Ch‘eiig’s meaning, you will see that it is no more than that 
you should be master of yourself. (Reoly to Ch en An 
Ch'ing.) 


11. Question. Recently, I understood you to say that 
some years ago, when you were at T ung An, from hearing 
the sound of a beU you learned the method of conserving 
the mind. At first I ^ did not understand how this could 
be, but on further examination I saw that it would bo so. 

Answer. That was not the real meaning of what I said 
at the time about hearing the sound of a beU. All I said 
was that the time of the outgoing and incoming of man's 
mind is indeterminate, for before the sound of one stroke 
of the bell had ceased my mind had already changed many 
times. (Reply to Chang Ching Chib.) 

12. Hu Wen Ting^ said, “That which neither rises 
into cons ciousness nor subsides is the substance of the Mind. 
That w'hich rises and subsides is the Mind's operation. If 
we can hold fast and preserve the Mind, though in one| 
day there may be a hundred risings and subsidings, the 
Mind will maintain its character.” This is well said, but 
the reader must remember that what is referred to as not 
rising or subsiding is not a solid immovable thing without 

' ^ ^ refers to the writer, Chang Ching Chih. 

^ Ku An Kuo, the founder of the Hu School ; see p. 2 1. 



200 PHILOSOPHY OF HUMAN NATUEE 


consciousness ; nor is there, amid the hundred risings and 
suhsidings, a separate thing which does not rise or subside. 
But when the Mind is luminous and wholly without selfish- 
ness, then you have the original substance of the Mind, 
“ still and without movement ” ; ^ and when its risings and 
subeiding.s are alike according to right principle, then you 
have what is described' as “ acted upon and forth- 
with penetrating all the phenomena of the universe 
(Eeply to Shih Tzii Chung.) 

13. Your treatise on Mind is excellent, except that it 
would be better if it were more concise and restrained. Your 
questions on the mind controlling the mind are good too, 
for Ch'eng Tzu’s meaning also is that you should be master 
of yourself, and not allow the mind to become scattered 
or wandering. It is the same idea as that of Mencius when 
he speaks of “ holding fast and preserving the mind ” or 
of “ seeking the lost mind How can it mean to use 
one mind to control another ? But in the present day the 
words “ examine ” and “ understand” are brought into the 
discussion, and so we get the ideas of “ seeking ” 
and “seizing”, whicli are altogether dilTerent from the 
spirit of the expressions “hold .fast”, “preserve”, 
and “rule”, as used by the saints and sages. Though the 
point is a fine one, it is essential that we should clearly 
understand it ; otherwise we shall slip into the heresy of 
the Buddhists. (Eeply to Shih Tzu Chung.) 

14. In the essay you sent me you say ; “ The Master in 
discussing Love regarded ‘the mastery of self’ as the 
' See Y% Chingy p. 370. “ Mcnciue, pp. 2S5, 290»- 
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important thing ; ^ the Buddhists in discussing the Nature 
regard the negation of IMind as supreme, denying Kuei 
Shan’6 doctrine that the Mind cannot be non-existent.” 
According to my view, what is termed self— so termed in 
opposition to externaJ things— is a selfish recognition of 
self, which gives rise to a calculating comparison and pro- 
duces liking and desire. This, therefore, ought to bo 
mastered. If it is mastered, there naturally follows the 
“return to right principle ”,2 which is Love. The Mind 
has a real existence. It is pure, undivided', penetrating, 
and all-pen-ading in its infiuenee. The perfect develop- 
ment of the Nature and the practice of the Moral Law 
both proceed from this. You, however, regard it as vain 
and would get rid of it. and yet you yourself recognize that 
this would not do, and therefore say “there is the true 
Mind which must be preserved” (this is the language of 
your essay) ; and so after all there is a Mind ! In this 
case how can the theory of the negation of IMind be wholly 
right ? And how can those w'ho do not assert this doctrine 
be wholly wrong ? Suppose you take the negation of Mind 
to be correct, then, I contend, the mastery of self presupposes 
Mind, for how otherwise could one master himself ? Or 
if you take self-mastery to be a reality, then make it your 

^ Analects, XII, i, 1 (p. 114). 

“ Ibid, here is almost equivalent to ; cf. Legge’s note in loco. 

Soothili renders the word as “ what is right and proper ”, and, hke Legge, 

quotes Chu Hsi’s gloss, j|^ ^ a 15 3!C 4. “Li 

is the restraints and graces of Divine Law”, see Soothill’s Analects of 
ConfuciuSy pp. 557-8. It is probable that the sage in his use of the 
word in this passage had the Divine Law in mind more than its 
“ restraints and graces 
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business to practise it, and tliat is all that is required. 
Again, Avhy speak of self-mastery in one connexion and of 
the negation of Mind in the other, as if they had their 
origin in two different sources, and so oauso inconsistency 
in your statements? (Reply to Li Po Chien.) 

15. The Llind is a unity. YTiat is called 
“ Intelligence ” is also the Mind. Your idea of seeking the 
Mind and using the Mind by means of “ Intelligence ”, 
feverishly trying to get hold of it in various ways, I fear 
is a mistake. Not only is it exactly like pulling up the 
young corn,! but, in itself, it is not so good as in daily life 
to he guided by reverent care and never to lose sight of it. 
Then, naturally the real Mind ■will be unclouded ; when acted 
upon by external things it will penetrate them ; and be 
‘‘intelligent’' with respect to everything without waiting 
to be made so. Therefore Confucius spoke of self-mastery 
and return to right principle,- and not of making oneself 
intelligent or exercising reverent care. iMencius speaks only 
of holding fast and preserving the mind, or of letting go 
and losing it, and does not say that it is by intelligence 
it is preserved and by uninteUigonce it is lost. The Master 
Hsieh,3 although .he liked to define Love in terms 
of Consciousness, nevertheless did not speak of being 

' An allusion to one of the illustrations used by IVIencius, in which he 
telh of the “man of Sung *% who, grieved that his growing corn was not 
longer, pulled it up, and said to his family : I am tired to-day, I have 
been helping the corn to grow long,** upon which liis son went and found 
it witliererl. See Mencius, pp. 66-7. 

“ Analects, XII, i, I (p. 114). 

^ Hsieh Shang Ts'ai, see p. 3J2, n. 3. 
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conscious of the Mind, but said, “ The Mind must have 
consciousness.” (Eeply to Yu Ch'eng Chih.) 

16. The niind-substance is originally in repose, and yet 
it cannot but have movement. Its operation is originally; 
good, and yet it is possible for it to lapse into the not-good. 
Now its movement and lapse into evil cannot be called 
the original character lof the mind-substance, and yet it 
cannot be termed otherwise than Mind. It is only because 
it has been beguiled by external things that it becomes evil. 
The former sages therefore said only, “ Hold it fast and 
youi will preserve it. (If it is preserved and thus is in repose, 
then its movement will not be otherwise than good) ; let 
it go and you will lose it (It is thus that movement results 
in the lapse into evil) ; its outgoing and incoming cannot 
be defined as to tipie or pliace (Its outgoing and loss, its 
incofming and preservation, are without any set time or 
place. They depend wholly on the way in which men Jiold 
the mind fast or let it go).” ^ In this sentence the Mind’s 
substance and operation, its source and issue, truth and 
falsity, depravity' and rectitude, are all included ; and from 
it we sec that not to hol'd fast to it is to let it go, that 
its non-outgoing is its incoming : there is no middle position 
for it to rest in. According to ymur argument the rectitude 
of the Mind consists in the outgoing and incoming having 
their set time ; in which case the indeterminateness of the 
outgoing and incoming of which Confucius speaks 
is a disease of the blind, and he ought not to liave 
categ orically concl uded his statement with the words ‘ It is 
' Mencius, p. 285. 
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the Mind of which this is said ! (Eeply to Yu Ch'eng 
Chih.) 

17. The instructive communication and treatise on Mind 
which I have received from you are excellent, though, as 
it appears to me, somewhat incomplete. For the incoming 
and presented |mind is tho true mind, and the outgoing 
and lost mind is also the true mind, but has become lost 
through the seductions of its environment.^ You say that 
tho preserved mind and the lost mind, the outgoing and the 
incoming mind, are alike produced bj^ the seductions of the 
environment. Thus in addition to the presented mind there 
is still another true mind.* But, in that case, why did 
Confucius not speak of it ? Tzu’s Chung’s * contention 
contains the same error. Tzu Yo * too would combine the 
outgoing and lost mind with the incoming and preserved 
mind, and not distinguish between the true and false, 
but regard both as an unfathomable mystery. Both 
these ideas are wrong. My recent reply to these 
two corrosi^ondents® was not altogether complete. The 
reply Avhich I made later to Yu Ch'eng Chih was somewhat 
more satisfactory. I now send you a copy of it, in the 
hope that you will let me have your instructive opinion 
upon it. As to tho Mind’s substanoo and manifestation, 
however, with its origin and issue, although it is to 

^ This sentence immediately follows on the others quoted above. 

^ Cf. Legge’s note on the passage referred to ; see Mencius, p. 285. 

If the preserved mind, as well as the lost mind, is the result of the 
seductions (') of its environment, then there must be still another “ true ” 
mind whicli seeks to bring it back from its seductions. 

* See pp. 199-200. “ See pp. 206-8. 

^ See p. 208 for reply to Tzo Yo. See pp. 202-3. 
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be distinguished as to its truth and falsity, depravity and 
rectitude, it is none the less unfathomable in its mystery ; 
and, although it is unfathomable in its mystery, it is none 
tihe less to bo distinguished as to its truth and falsity, 
depravity and rectitude. I do not know what your exalted 
opinion may be. (Eeply to Ho Shu Ching.) 

18. I have studied your treatise on Mind. You say, 
“ The mind of the sages is like a mirror or a sheet of still 
water ; the Divine Law in them is pure and perfect.” In 
this sentence you are speaking of the preservation of the 
mind. But although it is true that the sages, \vithout the 
special, effort of holding fast the mind, continually presented 
it, while ordinary men proseiwe it by holding it fast ; 
nevertheless, when ordinary men do thus preserve it, it does 
not differ from the mind as preserved by the sage ; it is 
simply that if they do not hold it fast they fail to preserve 
it. The mind preserved is the spiritual mind, the mind 
lost is the natural mind. But the Mind is one : it is not 
that really^ there are these two minds, each a sf^arate entity 
without any connexion the one with the other, but only that 
different terms are used to distinguish between preserving 
and losing. It is true that when it is lost it is not the 
original state of the mind ; but neither must you say that 
there is another mind which is both preserved and lost, out- 
going and incoming, waiting to return to its source, and 
that we are to seek to exchange it for still a different mind 
which has no distinction between presen'ed and lost, out- 
going and incoming. There is only this one Mind. The 
failure to preserve it is in itself to lose it, not to lose it is to 
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preserve it. There is not the smallest conceivable middle 
ground. The student, therefore, must be earnest in holding 
fast and preserving the mind. For even between Shun and 
Yii there was the warning to cultivate discrimination and 
singleness. 1 And as in the case of peace and danger, good 
government and disorder in the world, although in the time 
of the sages Yao and Shun there was peace and 
good government and no danger and disorder, still you 
would not say that the expressions “ peace ” and “ danger ”, 
“good government” and “disorder”, cannot be applied 
as a whole to the time of Yao and Shun. If you were to 
do BO you would be falling into the same heresy as the Hu 
School, who maintain that there is no distinction between 
good (and evil in the Nature.^ I beg you to consider the 
subject once more, and give me your views. (Reply to Ho 
Shu Ching.) 

19. Mind as referred to in the sentence, “ Hold fast to 
it and you will preserve it,” is itself the original substance, 
and there is no need to seek for another. But wdien the 
holding fast is long continued and mature, there naturally 
ensues resting in righteousness and moral principle, and 

‘ See Shu Ching, p. 61. 

^ Ho Shu Ching’s position is, that the preserved mind and the lost mind 
are two different entities ; or, if they are one, there is another, the true 
mind, which has no such distinction as that between preserved and lost, 
which means that it has no distinction between good and evil — the Hu 
heresy. With this Hu heresy in his mind, Chu Hsi combats their favourite 
argument that the Nature cannot be said to be good because that would 
imply that it was evil, and uses the illustration of the times of Yao and 
Shun, to which, though there was no confusion whatever, the opposite 
term “peace” is applied. Similarh’, the term “preserved” may be 
applied to the mind which has not gone, and yet may go, astray. 
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the absence of evil ac-tivity ; in wliicli case what is called 
“stillness” vcill manifest itself without any so-called 
“examination” and “understanding”. You, however, 
would make out that in this momentary holding fast and 
by the application of “ examination” and “ understanding ” 
you may arrive at “stillness”. I fear that the substance 
of the Mind as still cannot be understood in this way and 
that what you call “examination” and “understanding” 
is hut to accelerate movement and activity, and lapse into 
care and vexation. The same idea is expressed in the blaster 
Cheng’s statement, “The moment thought conics into 
existence the Mind is already manifested ; therefore, while 
nurture is possible before its manifestation, to bring it 
into accord with the Mean before its manifestation is 
not possible.” But the Mind is one, and the expressions 
“hold fa.st” (and “preserve” cannot mean that there are 
two minds, each holding fast to the other in the same way 
as two w'restlcrs grasp each other and will not let go. Tho 
blaster said further,^ “ Let there be concentration and no 
absent-mindedness ; let there be no activity unless in accord 
with right principle ; ^ then there will be self-cxmtrol and 
the preservation of the mind.” The countless utterances 
of the saints and sages, if you trace them to their beginning 
and follow them to their conclusion, you will find have 
no other meaning. (Reply to Lii Tzu bo.)^ 

* 0 refers to Ch'eng Tzu. 

2 ^ here is equivalent to ; see p. 201. 

’ Lu Tsu Chien (g fi ^), Tzu Yo (-^ $5 ) , pupU of Chu Hsi, 
and brother of the more famous Lu Tsu Ch'ien (g ^ ^). 
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20. The expressions “ holding fast ” and “ letting go”, 
“preserving” and “losing”, represent the instability of 
the natural mind, hut the spiritual mind vvliich is 
“but a spark” is no other than this same mind. 
You are mistaken ■when you interpret these four 
sentences 1 as referring, not to man’s Mind,- but to the 
mystery of its activity and inactivity, without beginning 
or ending, without location, without corporeity. You 
are wrong, too, when you say ; “ Even in the wild restless 
turning to and fro which does not know where to rest, 
although not the original Mind, you may see the 
impossibility of restraint of the Mind’s essence ” ; for if 
tho mind-essence is really as you say, why should you dis- 
approve of its not knowing where to rest and say “ It must 
find its rest in reverent care ? ” (Reply to Lit Tzii Yo.) 

21. Everyone regards the passage on preserving and 
losing the mind as tcacliing that the selfish actions of the 
natural mind are duo to relaxing hold of it and losing it, 
but forgets that [irescrvation is simply by holding fust this 
veUT sumo mind. Tzii Yo .says the terjus “preservation” 
and “loss”, “outgoing” and “incoming’’, alike express 
the excellence of the Mind’s unfathomable spirituality and 
intelligence ; hence ho makes no distinction between true 
and false. In both these res 2 )octs he is wrong. The truth 
is : the presenmtion and loss, tho outgoing and incoming, 

‘ Tiiat is, sentences in Mencius in which the expressions quoted occur ; 
see Mencius, p. *2S5. 

^ A >6 here probably means not the “ natural mind ” specifically, 
but man’s mind in a general sense. 
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of tho Mind are indeed the operation of its unfathomable 
spirituality and intelligence ; i but its truth and falsity, its 
error and rectitude, the beginning and ending of its activity 
and inactivity, must be distinguished. (Eeply to 
Lii Tzu Yo.) 

22 . Y our account of the natural mind and spiritual mind 
is very good, for if the spiritual mind is allowed to rule, 
then the natural mind is transformed into the spiritual 
mind. For example, food and dress are originally the 
outcome of the natural mind, but, as is shown in 
the Hsiang Tang,- in the case of the sage they proceed 
wholly from the spiritual mind. (Eeply to Huang Tzti 
Ching.) 

23 It is asked whether the doctrine of the contemplation 
of the Mind as taught by the Buddhists is true. 

My reply is ; The Mind is the agent by which man rules 
his body. It is one and not divided. It is subject and not 
object. It controls the external world and is not its slave. 
Therefore, with the Mind we contemplate external objects, 
and so discover the principles of the universe. According 
to this theory, however, and contrari^vise, we examine the 
Mind by means of an external object ; tliat is, in addition 
to this my Mind, I have another Mind external to it, by, 
which it is controEed. But is this thing that we call Mind 

1 Chu Hsi himself says that the terms “ preservation ” and “ loss ”, 
etc., express the operation of the unfathomable spirituality, etc., but not 
the excellence of them as Tzu Yo says they do. By saying they express^ 
the excellence of the unfathomable spirituality Tzu Yo excludes everythmg 
not excellent, such as falsity. 

• The title of book x in the Analects. The passages referred to are 
in chaps, vi to viii (pp. 94-7). 
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one entity or two ? Is it subject or is it object ? Is it 
free or is it the slave of the external ? We do not need 
toi be told in order to see the fallacy of it all. 

Someone may say : If this argument is correct, how are 
we to explain such expressions in the writings of the saints 
and sages as “ Disci-imination and singleness “ Hold fast 
and presen'e it”,- “Perfect the Mind and understand the 
Nature”,^ “ Presen-e the Mind and nourish the Nature”,^ 
and “ See them in front of you and resting on the yoke 

I reply : ® The apparent similarity but essential differ- 
ence between this theory and such sayings in the classics 
is just like the difference between wheat and tares ^ or 
vermilion and pui’ple, and the student must discriminate 
between tliem. When we read of the instability of the 
natural mind ® and the budding of human desire, or of the 
smallness of the spiritual mind * and the mystery of Divine 
Law, we must remember that the Mind is one, and that 
different terms are used simply to express its accord or 
otherwise with what is right. 

The meaning of the phrase “discrimination and single- 
ness ” 3 is to fasten upon what is right and discern all that 

‘ SJiu Citing, p f>l. * Menciu«, p. 2S5. ^ Ibid., p. 324. 

* Ibid., pp. 224-5 * Analects, XV, y, 3 (p. 160). 

® The answer is first given in general terms, and then in detailed sections 
corresponding to the sayings quoted by the questioner, and in the same 
order. 

Yu, is a weed, very similar in appearance to the young sprouts 
of com. 

^ Shti Ching, p. 61. 

^ The first of the sayings quoted in the question, “ To fasten upon what 
is right and discern ail that diverges from it,’* explains “discrimination” 
(m); “ to discard eTcrjthing that is opposed to it and restore all that is 
in accord with it,” explains “ .singleness ” (— -). 
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diverges from it, to discard everything that is opposed to 
it and rtetore all that is in accord with it. If we can do 
this we shall indeed “ hold fast ,the !Mean and be free 
from either excess or shortcoming. The phrase does not 
mean that the spiritual is one mind and the natural one 
mind, and that there is another mind by which wo make 
the mind discriminating and single. 

The meaning of the phrase, “ hold it fast and preserve 
it,” is not that one mind is used to hold fast and preserve 
the other ; nor is the meaning of “letting go and losing it”* 
that one mind is let go and lost another. "When the Mind 
is held fast by the iMind itself, then the lost is saved ; when 
it is let go and not held fast, then the presoned is lost. 
But “holding dt fast” is also to be explained as 
not allowing the doings of the day to fetter and destroy the 
natural goodness of the virtuous nature,^ and not that we 
are to sit in rigid posture and preseiv'e a manifestly uselces 
“ intelligence ” ! ‘ 

“ To perfect the Mind ” ® means “ to investigate things ”,® 
“to study exhaustively the laws of the universe”/ and 
“to be possessed of a wide and far-reaching penetration , 

’ Shu Ching, p. 61. 

^ Occurs in the same connexion as hold fast and preserve it . See 
Mencius, p. 285. 

* Alluding to the context of the saying, “ hold it fast,” in Mencius ; 
cf. the whole of chap, viii, Mencius, pp. 283-5. 

^ As the Buddhists do. 

“ This paragraph explains the third of the sayings quoted in the question, 
but not wholly ; part of it, viz. “ understanding the Nature”, is explained 
in the next paragraph in connexion with the phrase “nourishing the 
Nature 

' G.L.. p. £22. 


’ Ibid., p. 229. 
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and so to liave that by means of which we may dev^elop to 
their utmost extent the principles inherent in the Mind. 

“ To preserve the Alind ” means “to maintain inward 
correctness by seriousness, and to regulate outward conduct 
by righteousness’’,! as in what has already been said in 
explanation of the expressions, “ discrimination and single- 
ne^,’’ and “ holding fast and preserving the Mind There- 
fore by perfecting the Mind we can understand our Nature 
and know Heaven, because, the substance of the Alind being 
unclouded, we are able to search into this Law as the Self- 
Existent. By preserving the Mind we can “nourish our 
Nature and serve Heaven”,® because, the substance of the 
Mind being not Ipst, wo can obey this Law as the Self- 
Existent. How can this be regarded as one mind perfecting 
another mind, or one mind preserving another mind, like 
two things holding each other and not letting go ? 

The passage, “ See them in front of you and resting on 
the yoke,” is in reference to the preceding expressions, 
“sincere and truthful,” “earnest and serious.”® For what 
it means is : If sincerity and truthfulness, earnestness and 
seriousness, do not perish from the Mind, then we cannot 
go anywhere but we shall see them facing us ; and not that 
we see our Mind in front of us. Moreover, what rhyme 
or reason would there be in saying that the body is here 
and the Mind in front of us, or the body in the carriage 
and the Mind resting on the yoke ? 

To sum up : The teaching of the sages is, that -with the 
Mind we exhaustively investigate principles, and by 

' Yi Ching, p. 420. 

* Analects, XV, v, 2 (p. 159) 


® Mencius, p. 325. 
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following these principles we determine our attitude to 
external things, just as the body uses the arm, and the arm 
the hand. Their doctrine is even and dear, their attitude 
broad and caljm, their principles real, and the practice of 
them spontaneous. The teaching of the Buddhists, on the 
other hand, is v/ith the Mind' to seek the Mind, with the 
Mind to use the Mind, like the mouth gnawing the mouth, 
or the eye gazing at itself. Its methods are uncertain and 
feverish, its course is dangerous and clogged, its principles 
are hollow, and its tendency antagonistic to what is right. 
These, then, are the reasons why I maintain that, though in 
phraseology there are some points of similarity to that of 
the sages, their teaching is cssentiaUy different. And yet 
who but the high-minded with careful reflection and clear 
discrimination' can avoid error on such a subject ? (Treatise 
on the Contemplation of the Mind.) 

24. Qxvestion. Heng Ch‘u said, “Let the mind be 
expanded widely ” ; ;and again, “ If we are large-minded 
we shall possess penetration in all thtings, if we are small- 
minded everything will bo wrong.” ^ Sun Ssu Miao^ said, 
“ Be great in courage but small in mind.” My own explana- 
tion of these two statements is that Hcng Ch'ii was speaking 
of the mind-substance, while Ssu Miao was speaking of its 
manifestation. I do not know if I am correct or not. 

Answer. The mind, of course, ought ® to be large in some 
directions and small in others. If you insist upon forcing 


> ^ j§,pt. iv,f. 19. 

^ A scholar of the seventh century ; see 
Giles’ Biog. Diet., p. 695. 


pt. iv, f.l7 ; also 
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the letter of the text, then all thinking becomes imi-ossibb. 
(Reply to P‘an Tzti Shan.) 

25. We must turn inwards and examine our own mind. 
We must examine it in its outgoing and incoming. We 
ehall preserve it just in so far as we hold it fast. Our 
labour must be continuous and unbroken. (Reply to Li 
Hui Shu.) 

26. Question. I ^ once said that the student should 
constantly preserve his mind in rectitude and singleness, 
and not allow the smallest shadow of selfish thought to 
intrude itself. Then it will follow naturally that there 
will be an inward controlling principle, and the mind will 
not be Bcattared and wandering, and we shall come very 
near to the comprehension of the original substance of 
spirituality and intelligence. But if we would really and 
truly understand the original substance of this spirituality 
and intelligence, we must also cultivate daily intimacy with 
moral principle, and eradicate selfishness : only thus shall 
we attain to an understanding of the original mind-sub- 
stance. 

Ansiver. You need to get rid of a lot of superfluous 
methods and useless verbiage ; to look only at what is meant 
by the saying, “ Hold it fast and you will preserve it ” ; * 
and not add redundant comments. (Reply to Li Hui Shu.) 

27. Scholars of the present day for the most part busy 
themselves for the most part with irrelevant matters, and do 

‘ jtJ refers to the questioner Li Hui Shu ; was his 

miiig* 

Mencius, p. 285. 
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not realize that the mystery of the Mind is the source of all 
phenomonad Those who do know can do no more than, with 
beetling brows and glaring eyes, shout and swear away 
the views they are opposing, asserting that this alone is the 
virtuous mind and original nature, and that it is invariably 
good. They do not realize that if there is no holding fast and 
preserving it, no practical conduct, no explanation, and no 
thorough examination, then aU this beetling of the brows 
and glaring of the eyes resolves itself into selfish thought and 
human passion, and Ihe more earnestly sincere it is the 
morei wild will it be. You must not fail carefully to examine 
and studiously avoid tlus error. (Reply to an anonymous 
questioner.) 

28. I regard the theory that the Mind has neither birth 
nor death® as very nearly akin to the Buddhist doctrine of 
transmigration. In the production of things by Heaven 
and Earth “ it is man who receives the ethers in their highest 
excellence, and is therefore the mostspiritual of all beings ”.® 
YTiat w'e call Mind is the psychical faculty and conscious- 
ness, as seen in the hearing and eight of the ear and &ys. 
In the case of Heaven and Earth, there never has been and 
never can be either creation or dissolution ; but in the case 
of man and all other ereaturee, on account of their material 
form, there is both beginning and ending. If we under- 
stand that Law is one but its functions are diverse, then 


‘ See p. 217 ff. 

® A tenet of the Hu School ; see ^ ^ , pt* xUi. f. S. 

® Cited from the T ai Chi T-u Shuo ; see J. P. Bruce, IntrolwMon to 
Cku Hsi and the Sufig School, clir.p vi. 
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why need we devise this theory of the Mind being without 
birth or death, and startle the ear of the student. (Extract 
from Chu Hsi’s “Criticism of Hu Tzu’s Words 
of Wisdom” 

29. Now between “holding fast and preserving” the 
Mind on the one hand, and “letting go and losing” 
it - on the other, there can be no gap. Seeing that we 
recognize it as lost and seek it,® it follows that the Mind 
exists. It is said that the Mind which is lost cannot be 
held fast and again preserved ; we can only lay aside our 
quest, wait for some other time when we see the Mind’s 
manifestation in some other direction, and then follow it 
up and hold it fast.‘ Hat in this interval, while you are 
waiting to see its manifestation, there is a break in the 
Mind’s continuity, and no means of renewed activity. Even 
if you could see its manifestation again and hold it fast, 
what you thus hold fast would not be the whole !Mind but 
only a part.® When, so far as its original and entire 
substance is concerned, not a single day’s labour has been 
used in nourishing the Mind, to expect to be able “to 
expand and fUl it so that it may be great as Heaven itself ”, 
seems to me contrary to all reason ! (Extract from Chu 
Hsi’s “Criticism of Hu Tzii’s Words of Wisdom” .y 

* The treatise Words of Wisdom (^ s). by Hu VVu Feng, is to be 

found with Chu Hsi’s criticisms in the xlii. 2. 2-12. 

^ Mencius, p. 285. 

® Ibid., p. 290. 

* Cf. the Chih Yen (see note 1), from Chu Hsi’s criticisms, of which 
the whole paragraph is taken. 

° ” S' j-e. one only of the 0 S' 
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30 Question hy Ch'en An Ch‘ing. Some time back 1 1 
■wrote a treatise on Mind in which I said : “The Decree 
of Heaven, how profound it is and undying ! ’’ ^ That 
by means! of which it rules over the production of things 
is the Mind of Heaven. Man receives the Decree of 
Heaven and so is born ; and because this by which Heaven 
gives me birth is received by me in its entirety to be lord 
of my complete personality, and in its entirety to reside in 
me, spiritual and intelligent, continuously iEuminating and 
unclouded, living and imperishable — this we call the Mind 
of Man. Its substance, answering to what are termed the 
principles^ of -Origin, Beauty, Utility, and Potentiality, 
is inherent in me as the nature-principles — Love, Kightcous- 
ness, Eeverence, and Wisdom.^ Its operation, answering 
to what are termed the ethers of spring, summer, autumn, 
and winter,® is manifested in me as the Four Feelings — 
solicitude, conscientiousness, courtesy, and moral insight.® 
Therefore, though the substance resides in a very minute 
spot,’ that which constitutes it the substance is really as 
great as Heaven and Earth ; the countless la'ws of the 
universe are present in their completeness, and there is not 
a single thing outside their scope. Although its operation 

* refers to the questioner Ch'en Ch'un {style An Ch'ing) ; see p. ISo, n. 

2 Odes, p. 570. 

“ jS = ^ M, principles. 

* See J. P. Bruce, Introduction to Chu Hsi and the Sung School, chap. vii. 

° Ibid., chaps, rii and xi. 

® Ibid., chap. xi. 

7 ig a terra for the “ mind ” or “ heart ”, and, of course, has 

that meaning here, but the force of the expression in this connexion is 
in its literal meaning. 
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proceeds from a very minute spot, yet that which constitutes 
its operation is really in union with the pervading activity 
of Heaven and Earth ; the countless phenomena of the 
universe are united by it, and there is not a single law which 
does not operate in them. Herein lies the mystery of the 
Mind ; it unifies activity and repose, the manifest and 
the ludden, the external and the internal, the source and the 
issue, to the exclusion of all barriers. But man is fettered 
by the impurity of the Two Ethers and Five Agents which 
fall to his lot, to which is added the entanglement of the 
desires of the senses ; and thus the Mind is cramped by 
material form, it camiot be enlarged in a lofty sympathy 
and unselfishness, nor has the spiritual faculty any means 
of ruling in the Mind. Those who would give full 
substantiality to this Mind so that it may continually be 
the ruler of their entire personality, must cee to it that 
their energy in perfecting knowledge is adequate, their 
cultivation of seriousness whole-hearted, and their inward 
light brilliant and pure, and thus rise above the material 
endowment and human de-ire. My original mind-substance, 
in so far as it is equal in greatness to Heaven and Earth, 
is brightly illuminating in every direction, so that there 
is not one principle wlxich is not luminous. In the original 
operation of my Mind, in so far as it is in union with the 
all-pervading activity of Heaven and Earth, there is nothing 
to divide or separate, and there is not even a momentary 
cessation of life. Thus, before being affected by the 
external world, the Mind is pure and brilliant, clear as 
a mirror and poised evenly as a balance, truly able to stand 
before God, with all laws established vuthin. After being 
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affected by the external world, tha favourableness or un- 
fcivourablcness, as well as the degree, of the responsedepends 
upon this particular phenomenon. i For this Law is all com- 
prehensive, and resides in every single thing as the law of 
its ijidividual existence ; as is said in the Yi Ching : “ The 
method of Ch'ien is to change and transform so that every- 
thing obtains its correct nature as ordained by Heaven,” * 
and without the smaEest error. The Mind, therefore, does 
not linger with a matter that has once been dealt with. In 
repose the substance of Heaven and Earth remains— one 
source with an infinite plurality of phenomena. In activity 
the operations of Heaven and Earth go forth — an infinite 
plurality of phenomena but united in one unity. 
The substance constantly enfolds its operation within itself, 
and its operation is never separated from the substance. 
The substance and its operation are united in one revolving 
unity, and this is wholly that Divine Law which daily and 
continuously manifests itself in motion and rest. Now, 
following this, what I have received in its entirety from 
Pleaven becomes in me the assurance of a return to the 
source, and I too. Eke that Decree of Heaven so profound, 
may be “undying”.^ This, I apprehend, is in brief, the 
way in which man may preserve his mind. 

1 “ response to ”, or “ reception of The response to or 
treatment of a particular phenomenon by a mind such as is here described 
depends entirely on the nature of that phenomenon, just as the treat- 
ment of a man by a perfectly good man will depend entirely on what kind 
of man the former is. The treatment will be perfectly appropnate to 
the subject treated. 

2 Ti Ching, p. 213. 

^ See p. 217. 



220 PHILOSOPHY OF HUMAN NATURE 


Wang Ch'eng — siyie Tzu Cheng — said U Your -n ay of 
treating the subject is most excellent, but what you say 
about the mind-substance being as great as Heaven and 
Earth, and its operation as in union with the all-pervading 
operations of Heaven and Earth, needs substantiating, and 
I would be glad to receive your further instruction. 

I therefore prepared another supplementary treatise as 
follows : The statement, that the mind-substance is as great 
as Heaven and Earth, is made from the point of view of 
Law ; for permeating the whole universe there is but one 
Law as the ultimate reality, the pivot of creation and trans- 
formation, received alike in all ages by men and all other 
creatures. Yet among all creatures it is man who is Spirit. 
So true is this that I embody and receive congregated in 
my Mind all those principles which are comprehended in 
that one Law, and which constitute what is termed the 
Nature. But although these principles are thus congregated 
in my Mind and become my Nature they are never severed 
from the Divine. What in my Jlind is called Love, is 
the Divine principle of Origin ; wliiat in my Mind is called 
Reverence, is the Divine principle of Beauty ; what in my 
Mind is called Righteousness, is the Divine principle of 
Utility ; what in my ilind is called Wisdom, is the Divine 
principle of Potentiality.^ They are really identical and 
not simply used as illustrations. The Moral Law of Heaven 
is all-comprehensive and the Law of my Mind is all-com- 
prehensive ; the Moral Law of Heav'en is limitl^s and the 

^ Ch‘en An Ch‘ing tells Chu Hsi •what Wang Ch'eng had said in criticism 
of his eshay. 

^ See J. P. Bruce, Introduction to Chu Hsi and the Sung School, chap. vii. 
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Law of my Mind is limitless ; the Moral Law of Heaven 
enters into every single thing withont exception, and there 
is not one thing in the universe which is not Divine, and 
the Law of my Alind also enters into everything without 
exception, and there is not one thing in the universe which 
is not my Mind. (What is there that is not done by 
the Mind ? What principle is there not inherent in the 
Mind ?) In all the world hpw can there be anything out- 
side the bounds of my Nature, or not included within the 
Law of my Mind. From the point of view of Law only 
it is the all-comprehensive universe, and we do not think 
of it as in its close relation to myself. But wPen I call 
it the substance of my Mind, then, from the point of view 
of Law as it is inherent in me, there is an arch-oontroller 
and its operations are traceable. This is w'hy the Mind is 
most spiritual and most wonderful. To whatever point Law 
reaches, the thought of my Mind follows it. If in its 
greatness it reaches to infinitude, or if it be so fine as to 
pierce things indescribably minute, the Mind penetrates and 
permeates all. If it reaches back to the most ancient time, 
or forward ten thousand generations, the Mind comprehends 
nil Whether it be near or distant, a foot or ten thousand 
miles, it is all alike. Even though it extend to establishing 
order in heaven and earth, and nourishing all things it 
still does not go beyond the fuUness of the original mind- 
substance : it is not something accomplished outside its 
sphere. This is what Chang Tzu means when he says : 

“ The egoistic mind cannot be in union with the Mind of 


‘ D. M., p. 249. 
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Heaven.” ^ The statement, that the operation of the ]\Iind 
is in union with the all-pervading operations of Heaven 
and Earth, ^ is made from the point of view of the pervasive- 
ness of Law. For Law pervades and revolves throughout 
the universe without a moment’s cessation. Of all things 
and aR phenomena, large and smaU, coarse and fine, there 
is not one which is not pervaded by Divine Law. This 
Law I receive into my lilind in its entirety, and being in 
my JMind there is not a moment when it is not productive 
and in union with th(e all-pervading activity of Heaven 
and Earth. Let men’s desires be pure, and their feelings 
far-reaching, with no barrier in their all-pen'ading 
operations, then they w'ill be continually in union with the 
aU-pervading operations of Heaven and Earth. Take, for 
example, the feeling of solicitude. In the case of those who 
are near, it is manifested in family affection. When we 
are affectionate towards those to whom we ought to be 
affectionate it is the pervading activity of the Decree of 
Heaven. I simply unite with it in its pervading activity, 
and then I do not defraud the objects of my affection. 
If there is the slightest lack, it is because Divine Law is 
impeded in the sphere of family affection, and its pervading 
activity ceases. Or in a wider circle, in the sphere of love 
to men, such as the obligation to comfort the aged, to treat 
the young tenderly,® and to he apprehensive for one falling 
into a well,^ this, too, is the peivading activity of the Decree 
' CtOng Jleng, ^ ^ . 

“ See p. 220, and Wang Ch‘eng*8 criticism, to which this passage is 
an answer. 

^ Analects, V, xxv, 4 (p. 46). 

■* Mencius, p. 78. 



PHILOSOPHY OF HUMAN NATURE 223 


of Heaven. I simply unite 'with it in its pervading activity, 
and so do not fail in cherishing, in comforting, and in 
being apprehensive. If there be failure in the slightest 
degree, it is because Divine Law is impeded in the sphere 
of love to men, and its pervading activity ceases. Or, in 
a stiU wider circle, in the 6j)here of kindness to inferior 
creatures, such as sparing the young sapling, saving the life 
of pregnant animals, and avoiding the destruction of young 
creatures,^ this, too, is the all-per\’ading activity of the 
Decree of Heaven. I simply unite with it in its pervading 
activity and so do not injure the growing, the pregnant, 
and the young. If there be the slightest injury, it is 
because Divine Law is impeded in the sphere of kindness 
to inferior creatures, and its pervading activity ceases. And 
the same is true of the response of all the Four Feelings in 
all the affairs of everyday life. If in only one thing there 
is not the appropriate response, it is because in that one 
thing Divine Law is impeded. If in a single moment of 
time there is lack of union, it is because in that moment 
of time Divine Law is impeded. But if in all the innumer- 
able threads of life we follow the simplicity of the laws of 
Heaven, and there is on the part of the Mind an all-round 
carrying of them into effect, then in its operation it will 
be one ■with the principles of Origin, Beauty, Order, and 
Potentiality, in their all-pervading activity throughout the 
universe. This is why Ch eng Tzu refers to the saying 
in the Ti Ching. “Through the changes and trans- 
formations produced by Heaven and Earth, plants and trees 


See Li Chi, Sacred Bools of the East, vol. xivii, p. 221. i 
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grow luxuriantly,” ^ to represent the picture of the fullness 
and growth of a mind ruled by sympathy. But we must 
have the substance great as Heaven and Earth, then only 
can we have the pervading operation of Heaven and Earth. 
And we must have the pervading operation of Heaven and 
Earth, then only can we have the substance great as Heaven 
and Earth. We must remember, however, that they are 
really two separate entities. 

Wang Ch'eng criticized this supplementary treatise^ 
somewhat more closely, saying further : The Decree of 
Heaven, the Nature, and the Mind, although not separate 
entities, yet have each their own sphere which must not 
be mistaken. In your discussion of the mind-substance 
you ought to be content to show the Mind’s connexion with 
the Nature and with Heaven, for then what is there to 
which such a statement would not apply? Once we under- 
stand this clearly, half a sentence, or a word even, will be 
enough to make your meaning plain. You need to give the 
matter further consideration and investigation. 

On thinking over the matter further it seems to me’ that 
speaking in the ontological sense it is still correct to say, 
“The mind-substance is as great as Heaven and Earth, 
and its operation is in union with the all-pervading activity 
of Heaven and Earth,” but to express it only in this way 
would be to fall into the opposite error of speaking on too 
lofty a plane, and of not bringing the subject into touch 

' Ti Ching, p. 420. 

- That is, Ch'en An Ch'ing’s treatise ; cf. p. 220. 

’ Ch'en An Ch'ing again states his own opinion in reference to Wang 
Ch'eng’s further criticism. 
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with our own faults. It seems best simply to speak from 
our own poipt of view in our daily experiences, and say, 
" That which is all-comprehensively within is the 
substance ; that which is affected by the external world 
and responds thereto is its operation,” as the most pertinent 
statement of the matter. I recall that the saints and sages 
spoke in .simple common speech. I fear that my ideas 
must all go beyond the truth, and trust that you will 
correct them. 

Ansicer}- This treatise is indeed excellent. If you take 
a still broader view in your consideration of the subject, 
your understanding of it will be all the more exact. More- 
over, do not be content to confine your study to the direct 
investigation of the metapjhj'sical aspect of the subject. 
Devote some labour also to the study of daily practical 
affairs, of the teaching of the classics, of the lessons of 
historj' ; then the subtle and the coarse, the external and 
the internal, will be united together in perfect union, and 
there will not be a single principle lost sight of. (Reply 
to Ch‘en An Ch'ing.) 


^ That is, by Chu Hsi. 
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BOOK IV. 

THE MIND, THE NATUEE, AND THE FEELINGS. 
(Twentt-one Sections from “ The Conversations ”.) 

1. The Nature corresponds to the Supremo Ultimate. 
The Mind corresponds to the Two Modes. The Supreme 
Ultimate is inherent in the Two Modes and is inseparable 
from them, but the Supreme Ultimate is tire Supreme 
Ultimate, and the Two Modes are the Two Modes. 
So' it is with the Nature and Mind. As is 
expressed in the saying: “One and yet two, two 
and yet one.” The philosopher Han ^ defined the 
Nature as Love, Eighteousness, Eeverenoe, Wisdom, and 
Sincerity, and the Feelings as Pleasure, Anger, Grief, and 
Joy. This was an advance upon thb teaching of the rest 
of the philosophers with respect to the Nature. But in his 
doctrine of the Three Grades he dealt with the material 
element only, and did not take the Nature into account. 

2. Questim. That which js imparted by Heaven to 
men and other creatures is the Decree, that which is received 
by them from Heaven is the Nature. The ruler of the 
personality is the Mind. Is it the case that some obtain 
from Heaven that which is bright and dear, true and great, 
and that this is “ Illustrious Virtue” ? ^ 

‘ See p. 77, n. 3. 

2 G. L., p. 220. 
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Chu Hsi. How do jou distinguish between Mind and 
the Nature? How do you place the word “Illustrious”? 
iWhat is the difference between “reoeive” and “obtain” ? 
iWhat are the distinguishing features of “men”, “other 
creatures ”, and the “person” ? Does “ Hlustrious Virtue” 
pertain to Mind or to the Nature ? 

Questioner . The Nature is concrete, but if you take into 
account affection by the external world and the response 
thereto, emptiness of self and the resulting clearness, then 
the meajiings attached to the word “Mind ” are many. 

Answer. Of these two, to speak of one is to imply the 
other. They cannot be separated, and are perforce difficult 
to distinguish. To be withiout the Mind would be to be 
without the Nature and vice versa. Hence Mencius in his 
account of the Mind and the Nature always associates the 
two. He speaks of Love, Righteousness, Reverence, and 
Wisdom as tho Nature ; and then of the solicitous mind, 
the conscientious mind, the courteous mind, and the 
discriminating mind.i You need to study the subject still 
more thoroughly. 

3 . Although the N’ature is formless it consists of concrete 
principles. Although the Mind is a distinct entity, it is 
formless and therefore can contain innumerable principles , 
It is desirable that people should examine tlris for them- 
selves, and so arrive at the truth. 

4. The Nature is essentially without form, but consists 
of concrete principles. The Mind is as though it had form, 
but its substance is really formless. 


' Mencius, p. 79. 
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5. The Nature consists of the concrete principles con- 
tain ed, in the Mind. The Mind is the seat of the assemblage 
of those principles. 

6. The Nature is Law. The Mind is the receptacle which 
holds and stores the principles of the Nature, the agent 
which distributes and sets them in operation. 

7. To the Mind the Nature stands in the relation of 
substance. The Mind holds the Nature within it like the 
stuffing of cakes, for the simple reason that it is in virtue 
of its possession of the Nature that it possesses these 
principles, 

8. When you have succeeded in describing a thing, and 
when you have succeeded in naming it, you may claim 
clearly to understand it. The Mind and the Nature are also 
very difficult to define. 

Anstoer. A definition which I have already given is : 
The Nature is the law of the Mind ; the Feelings are the 
Nature in action ; and the Mind is the ruler of the Nature 
and Peelings. 

9. The Nature is undefinable. We are able to assert tliat 
the Nature is good because we observe the goodness of the 
Four Terminals. From these we infer the goodness of 
the Nature, just as we know the purity of the stream from 
the purity of its source. The Four Terminals are feelings, 
while the Nature consists of principles. The issues are 
Feelings, the source is the Nature. It is the same principle 
as when you infer the presence of an object from the shadow 
it casts. 
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10. Po Feng* raised the question of the Nature as 
having both a pre-active and a post-active state. 

Answer. The moment the Nature has put forth activity 
you have Feeling. The Feelings are divisible into good 
and evil, while the Nature is wholly good ; and the blind 
includes loth the Nature and the Feelings. Generally 
speaking, in defining the Nature you must remember that 
in its origin it is the Decree received from Heaven. Its 
endowment thus has its source oidsicle itself, and it cannot, 
as in the case of the Mind, ho defined by a single word. 
The Confucian scKolare of the Han dynasty, however, in 
their explanation of the dictum, “ The Decree of Heaven 
is what we term the Nature ” ^ made use of such expressions 
as, “ The Ligneous disposition is Love ; the Metallic 
disposition is Righteousness ” ; and did so advisedly : they 
did not adopt them heedlessly. The student should examine 
these expressions closely. 

At this point the Philosopher sighed and said ; Granted 
that if you do not clearly open up the matter and are content 
with simple nurtime, you will attain your object and even 
save some strength ; nevertheless, if you would expound 
and teach, you must combine investigation with carefulness 
in teaching, and thus, it may be, avoid disrespect to the 
ancients. 

11 A long time ago I saw a statement by Y/u Feng® 
in which he spoke only of the Mind in contrast to the 
Nature, leaving no place for the Feelings. Subsequently 

^ Wu Pi Ta, style Po Feng, a pupil of Ctiu Hsi; cf. ^ pt. xlix. f. 53. 

^ D.M., p. 246. 3 Peng, see p. 25, n. 2. 
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I saw the statement by Heng Ch'ii that the ilind unites the 
Nature and the Feelings,* and recognized it as exceedingly 
valuable, because it gives us the true application of tho term 
“Feeling”, and accords with Mencius’ treatment of the 
subject. iMencius says, “Asolicitous mind is theterminal 
of Love.” 2 Now Love is the Nature, and Solicitude is 
Feeling. Here then, we have the Mind recognized in 
Feeh'ng. Again he says, “Love, Righteousness, Rever- 
ence, and Y/ifidom have their root in the Mind.” ^ Here 
wo have the Mind recognized in the Nature. For the Mind 
includes within it both the Nature and the Feelings. Tho 
Nature is the substance and the Feelings arc its operation. 

12. Most people define the Nature first and tho Mind 
afterwards, whereas it would seem as if the blind should 
como first. The ancients also in their construction of the 
ideographs made the “Mind” ideograph first: the words 
“Nature” and “Feeling” being both derived from the 
word “ Mind ”. It is true that it is at man’s birth that he 
first receives these principles, but at the very moment of 
birth they are inherent in the blind. Then again Love and 
Righteousness are the Nature, but blencius speaks of the 
“ Heart of Love and Righteousness”.* Solicitude and con- 
scientiousness are Feelings, but blencius calls them th)e 
“ solicitous mind ” and the “ conscientious mind It is 
because the Nature is the Law of the blind, and the heelings 
arq the operation of the Nature. Now bj" defining the blind 
first, men are taught to recognize a head to the Nature 

‘ See ' Mencius, p. 78. * Ibid., p. 330. 

^ Mencius, p. 283. * Ibid., p. 79. 
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and the Feelings, and a receptacle for the principles of the 
Nature. If we put the Nature first, it gives the impression 
of an additional mind present in the Nature. Heng Ch'ii’s 
statement, “ The Mind unites the Nature and the 
Feelings,” is excellent. 

13. The Nature is that which precedes activity, the 
FfcKng3 follow activity ; and the Mind includes both the 
pre-activo and the post-active states. For the Mind’s pre- 
aotivo state is the Nature, and its post-active state is 
Feeling, as is expressed in the saying : “ The Mind unites 
the Nature and the Feelings.” Desire is Feeling in its 
manifestation. The Mind is like water, the Nature is the 
stillness of water at rest, Feeling is the flow of water, and 
Desires are the waves. But waves are good and bad. So 
with desires : there are good desires, as when “ I desire 
virtue ” ; i and there are evil desires which rush out pre- 
cipitately like wild and boisterous waves. For the most 
part, evil desires destroy the Divine Law, as when a dam 
bursts and carries Avith it universal destruction. W\ti6n 
Mencius spealcs of the Feelings as constitute! for the practice 
of Avhat is good,- he refers to the Feelings as they ought to 
be. As they floAv from the Nature they are infallibly good. 

14. The Mind must be thought of as ruler. In activity 
and repose alike it is ruler. It is not that in repose the 
Mind is unemployed, and only rules when there is activity. 
When I say '‘ruler"’ I mean that an all-comprehensive 
supreme ruier dwells within. The .Rind unites and controls 


^ Analects, VII, xxix, p. 68. 


2 Mencius, p. 278. 
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the Nature and Feelings ; but it is not united Trith the 
Nature and Peelings in such a Tray as to form one entity, 
Trithout any distinction. 

15. (Question. When a man is unoccupied and his mind 
empty, clear, and unclouded : is not this the Ether, and 
his spontaneous activity the Nature ? 

Answer. The empty, clear, and unclouded is the Mind. 
Law, which dwells within in its entirety and without the 
slightest defect, is the Nature. Activity in response to 
affection by the external world is Feeling. Heng Ch'ii 
puts it well when he says, “ From the Great Void we have 
tho term Heaven ; from the transformatijons of the Ether 
wo have the term Moral Law.”^ This is said of the universal. 

“ By tho union of the Void with the Ether wo have tho 
term Natui-e ; by the union of the Nature with Conscious- 
ness we liave the term Mind.” This is said of men and 
other creatures. 

16. Q uestio n . What is the difference between the Mind, 
tho Nature, and Feeling ? 

Answer. Ch eng Tzu said: “The Mind is like tho seed 
corn : the principle of life contained in it is the Nature ; 
the putting forth of life on the part of the positive ether is 
Peeling.” ^ Extend this principle and you will find that it 
is so with everything that exists. 

17. IMencius, in his account of the Nature, did not speak 
directly of the Nature. Wliat he said was, “ If we look at 

' Menj, ^ ^ ; see ^ or lu ^ also ^ ^ , 

pt. xvii, f. 11. 

* ^ , pt iii, f. 7. The statement ia by I Ch‘uan, see p. 333. 
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tho Feelings which flow from the Xaturo vce may know that 
they are constituted for tho practice of what is good.”‘ 
From the goodness of the Feelings you am infer the good- 
ness of the Xature. 

The Philosopher said further : In the case of solicitude 
and conscientiousness, for the most part we infer the Xature 
from things contrary to its princdplos. It is when v.e see 
something calculated to wound that the feeling of solicitude 
is stirred ; it is when wo do something hateful that the 
feeling of conscientiousness is stirred. In the case 
of “serving one’s parents’’ and “obeying one’s elder 
brother the Xature is manifested in spontaneous accord 
with these principles. 

18. Question. In your comment on “perfecting the 
Mind ’’ and “ understanding the Xature you, sir, say : 
“ The Mind is without substance: the Xature is its 
substance.’’ How is it so ? 

Answer. The Mind is a hollow receptacle : the Xature 
constitutes its inward content. The principles of the Xature 
are contained in tho IMind, and when activity is put forth 
that which is put forth pertains to the Xature. It is not 
that there is a perceptible object inside called tho Xature ; 
it is simply the inherent rightness of Law which constitutes 
the Xature. A man ought to act in a certain way : this 
is what constitutes his Xature. As to tho j^assago in Mencius 
beginning with tho words : “The fooling of solicitude is 
tb.o terminal of Love ’’ ; ^ these four sentences refer to the 

^ Mencius, p. 278. ^ Ibid., p. 189. ^ Ibid., p. 324. 

* Ibid., p. 79. 
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Nature, to the Feelings, and to Mind, which it v.ould be 
well to consider in coiijmiction with Heiig Ch'ii's dictum ; 
“ The Mind unites the Nature and the Feelings.” 

19. The meaning of the statement that the Mind unites 
the Nature and tire Feelings is this : When the Mind is 
still and as yet without movement, ^ the principles of Love, 
Righteousness, Reverence, and Wisdom are present ; when 
it is active we have Feeling. Some assert that the state of 
repose is the Nature, the activity the Mind, but this is 
dividing the iMind into two separate compartments, the 
Mind and thef Nature. It is not to be accounted for in terms 
of activity and repose. Everything lias Mind, and within, 
it is hollow like the heart of a chicken or pig which you 
liave in your food, and which when you can'e it you see to 
be hollow. Man’s Mind is like that : it consists of such 
hollow places in which numerous principles are stored. If 
we take into consideration the whole universe with eternal 
time, and apply this reasoning, we shall recognize that in 
the whole heaven and in the whole earth there is nothing 
which does not have its origin here ; and tliat this is what 
constitutes the mystery of Man’s Mind. Law inherent in 
man’s Mind is what we call the Nature. The Nature is like 
the soil of the Mind : that whioh fills the Mind is simply 
Law. The Mind is the seat of the spiritual intelligence, 
the ruler of the entire personality. The Nature consists of 
numerous principles received from Heaven and contained 
in the Mind, the manifestations of which in knowledge and 
thought are all Feelings. Hence the statement : The Mind 
unites the Nature and Feelings.” “ 


Yt Chinn, p 370. 


- See above. 
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20. Question. You have discussed the Mind from the 
point of view of man’s pcrsonaRty. Can you take what 
we learn from man’s personality and apply it to 
the universe ? 

Answer. The Decree of Heaven penades all things ; the 
agent by which these principles are controlled is the Mind 
of Heaven ; - that which possesses these principles is the 
Nature of Heaven, as, for example, the law which produces 
the four seasons ; and those influences which are put forth 
and nourish all things are the Feelings of Heaven. 

21. If we illustrate the relation between the Mind and 
the Nature by a grain of ooim,^the enveloipe represents the 
Mind, from which in some cases there develops millet and 
in other cases rice ; the cause of the difference in the develop- 
ment from the different seed represents the Nature. The 
agent of the development is the Mind ; its province is simply 
to produce. Or we may illustrate by tho taking of medicine. 
The hcahng which follows is its medicinal property; whether 
it is warm or cold in its property is its Nature ; and the 
warm or cold effect as actually experienced after it has 
been taken is its Feeling. 


(Tex Sections from “ The Collected 'Vritixgs ’’.) 

1. Tso Hsii^ said : “Feelings proceed from the N ature 
and therefore stand in contrast to tlio Nature. The Mind 
has consciousness of both, and can unite and control both. 

* As in the preceding section. 

^ ^ is the Mind of Hearen. ^ are the principles of the 
Mature which, in the universe at large, as in man, are controlled by Mind. 

2 See 23d, n. 2. * Feng Tso Hsu ; see p. 3o, n. 5. 
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In a pre-active state, apart from a uniting factor, there 
would he inertness and notliing more ; in the post-active 
state apart from a uniting factor there would simply be 
confusion. ’ This passage is good, but to regard inactivity 
as the Mind is wrong. If the Mind is originally inactive 
why should Mencius “at forty attain to an unperturbed 
mind ” ? i If we recognize that the pre-aetive state is the 
Nature, that the post-active state is Feeling, while the Mind 
connects the activity and repose and is present in both, then 
W'e shall have the true account of ad three. In the “ Words 
of Wisdom ” it is said, “ The Nature e.xists in all things 
throughout the universe, the Feelings follow the activities 
ot the universe, and the Mind moulds the virtues of the 
Nature and the Feelings.” ^ This statement is very exact. 
(Reply to Feng Tso Hsii.) 

2. -.“The Mind rules the Nature and the Feelings.”’ 
This principle is well understood, and time will not permit 
any further argument in its support. But, as I view it, 
the fact that in the pre-active state consciousness is unclouded 
shows unmistakably that the Mind is ruler of the Nature ; 
and tho fact that in the iiost-active state there is perfect order 
shows unmistakably that the IMind rules over the Feelings. 
The “Mind ” connects the hidden and the manifest, it unites 
the higher and lower, it is evorywiiero 2 >resent, and cannot 
bo described in terms of extension or form. (Reply to Hu 
Kuang Chung. 

^ Muncius, p. ni. The words “unperturbed*’ and “inactive” are tiie 
same in the original. 

^ pt. xlii, p. 12 ; see p. 32 of this volume and note. 

^ Ibid;, pt. xviii, f. I I. * p, 37, n. 2. 
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3. It is granted that you cannot say that before activity 
is put forth tTio Xature and the Feelings are non-existent, 
but neither can you say that they are one and without any 
distinction ; nor can you say tliat there is no time when 
the Mind is empty and still. For before activity is put 
forth, countless principles arc contained within it ; but the 
concrete in the midst of the formless, and the activity in 
the stillness, are as yet wholly without manifestation or 
location, 1 and therefore this state is described as 
equilibrium. After activity is put forth, the concrete 
principles contained within operate in the midst of the 
activity. (Reply to Hsii Yen Chang.) 

4. I do not know what your later opinion may be on 
your teaching as to the distinction between the Mind and 
the Nature. The Nature consists of principles, the Feelings 
are their outflow and operation. The Mind’s consciousness 
is the agent by which these principles are possessed and the 
Feelings put into practice. Take Wisdom for example; 
the iiriiiciple bv wliieh wo know tlic difference between right 
and wrong is AYisdom— a principlo of the Nature ; that by 
which we actually regard a particular act as right or wrong 
is Feeling : and the agent which possesses the principle and 
is conscious of the distinction made is the Mind. These 
distinctions are subtle, but if they are examined with 
discrimination they will bo undoretood. Affection, respect, 
the sense of obligation, and discrimiiiation," pleasure, anger, 

* = “ to settle ”, as atso iloas 

^ Note ; The^e correspond respectively to liOV'e, Righteousness, 
Reverence, and Wisdom, and stand for the Pour Feehnes more usually 
given as Solicitude, Conscientioumess, Courtesy, and Moral Insight. 
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grief, and joT are all Feelings. From wliat lias been said 
the rest may be easily inferred. (Reply to Pan Cli'ien 
Chiii.) 

5. The principles of Origin, Beauty, Order, and 
Potentiality/ are the Nature ; production, gi-owth, maturity, 
and storage are the Feelings ; the agent which causes 
production by the principle of Origin, growth by the 
principle of Beauty, maturity by the principle of Order, 
and storage by the principle of Potentiality, is Mind. Love, 
Righteousness, Reverence, and Wisdom are the Nature ; 
solicitude, oonsc-ientiousness, courtesy, and moral insight are 
the F eelings ; and the agent by whicb Love is affectionate, 
by which Righteousness hates evil, by which Reverence is 
courteous, and by which Wisdom knows, is the Mind. The 
Nature is the law of the Mind”, the Feelings are the operation 
of the Mind, and the Mind is the ruler of the Nature end 
Feelings. Ch'eng Tzd’s statement, " Its substance is termed 
Flux, its law is termed Moral Law, land its operation is 
termed Spirit,” ^ is just this idea. 

The Philosopher went on to say, : When we speak of the 
Dmne self-existence we refer to what is termed the Moral 
Law of Heaven ; when we speak of the Divine immanence we 
refer to the Decree of Heaven. He said further ; the state- 
ment, “ To give birth to things is the Mind of Heaven and 
Earth,” expresses the same thought.^ (Treatise on the Four 
Ultimata.) 


’ See J. P. Bruce, Introduction to Chu Hsi and the Sung School, chap. vii. 
* See p. 157, notes 2 and 3. 

® The phrase “ The creative Mind of Heaven and Earth ” expresses the 
same idea as the immanence of the Divine Decree referred to in the preceding 
sentence. 
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6. The jjossession of form implies the possession of 3Iind ; 
the principles received b v the blind from Heaven are termed 
the Nature, and the movements of the Nature when affected 
by the external world are termed the Feelings. These 
three oil men have. The distinction between the sage and 
the rest of men is not that the sage has them and that others 
have nofc.i Butin the case of the sage the Ether is clear and 
the blind true, therefore the Nature is comjffcte and the 
Feelings are without confusion. Tlie student should preserve 
his blind so as to nourish the Nature and control 
the Feelings. You, say that in the sage the blind is 
non-existent, and go on to maintain tliafc we ought not to 
keep anything in our blind for a single moment.^ But 
among lall those benefits which Heaven has given to us® 
how come.s it that there is just this one thing that is a 
useless drag uj^on us ? (Reply to Hsu Ching Kuang.) 

7. Question. The Nature in its beginning is only good ; 
there is no evil originally wliich can be attributed to it. 
It is the Principle of Origiji, the first of the Four Attributes, 
Love the ])arcnt of the Five Cardinal Virtues. This is what 
is implied in bleiicius’ dictum, “The Nature of man is 
good,’’ ® what bling Tao means when, ijuoting tho statement 

The law of their tuccessiou is goodnoss he says it refers 
to the manifested 02 mrations of tho Nature, tho blind of 
the Four Terminals.® How then can you doscribe it as one 
with Feeling ? 


^ Cf. Mencius, p. 2S8. 
^ IbuK, p. 204. 

^ Pt Ching, p. 


2 The Buddhist idea. 
* Mencius, p. 110. 

® Mencius, p. 79. 
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Anstcer. The Nature from beginning to end is 
wholly good ; you must not say that it is at 
tlio beginning tliat tJie Nature is wholly good. 
Could you, in lino with what your statement suggests, 
say that the Nature in the end is evil ? If the manifested 
operations of tlio Nature are not Poolings, what arc they ? 
What you may say is that the Feelings in their beginning 
are wholly good and mthout any evil. In the phrase, “If 
we look at the feelings which flow from the Nature,’’ I do not 
think that the word jo (if we look at) means “ to accord 
with 1 (Reply to Wang Tzu Ho.) 

8. Question. Mencius said, “ If wo look at the FcHinge 
w’liich flow from the Nature wc may know that they are 
constituted for the practice of what is good ” : and Chou 
Tzu said, “When the five nature-principles act in response 
to affection by the external world there (oines tlie distinction 
between good and evil.’’- This again connects both good and 
evil with activity. Can it bo that Mencius is sjjoaking from 
the standpoint of the condition prior to the activity of the 
Feelings, and Chou Tzu from the standpoint of their post- 
active condition ? 

Answer. The Feelings are not necessarily wholly good, 
but in their origin they are constituted for doing good, 
and net for doing evil ; it is when they are perverted, that 
they issue in the practice of evil.^ Mencius spoke of them in 

' Ibid., p. 278 ; cf. Legge’s note on the word ^ {jo), in whieh he quotes 
the view of its interpretation referred to here. 

2 See the “ T‘ai Chi T‘u Shuo ” ; ef. J. T. Bruee, Introduction to Chu Hai 
and the Sting School, ehap. vi.'j 

3 See Legge’s note on the original passage ; Mencius, p. 278. 
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their original perfection ; Chou Tzu spoke of them both in 
their original perfection and as tliej are when perverted. 
Chuang Tzu has the same idea when he speaks of forsaking 
Heavenandviolatingthe Feelings. (Eeplv to Chang Cliing 
Chih.) 

9. Ch eng Tzu in his later writings clearlj states tliatliis 

statement that the JMind refers to the post-active period 
was inaccurate.^ It is not ea.sj’^ to avoid slight error at some 
time or other. If we follow his later statement there will be 
no mistake ; for the Nature is the substance, the Feelings 
are its operation, and the Mind connects the two. We must 
keep to the Master Heng Ch'ti’s statement ; “ The Mind 

unites the Nature and FeeEngs ” ; his way of expi-essing it 
is very exact. (Eeply to Fang Pin Wang.) 

10. “ Before there are any stirrings of pleasure, anger, 
sorrow, or joy, the Mind may bo said to be in a state of 
equilibrium.” 2 This is the Nature. “After they have 
been stirred, and they act in their due degree, there ensues 
what may bo c.i I led a .stale of harmony.” This is Feeling. 
Tzu Ssu in writing this de.sired the student to recognize 
what ho said as referring to Mind. The Mind ! How 
wonderfully it “ moulds tho virtuos of the Nature and 
Feelings” ! * (Eeply to Chang Ching Fu.) = 

' ^ pt. xxxi, ff. 13-14. The Philosopher referred to i-s I Ch'uan. 
See p. 168 of this volume. 

- D.M., p. 248. 

’ Ibid. 

* ff- pt. x!ii, f. 12 ; see p. 32 and note. 

' Chang Chi‘h(^I ; see J, P. Bruce, Introduction to Chu Hsi and the 
Sung Schoolf chap. ir. 



PHILOSOPHY OF HUMAN NATURE 245 


THE STEADFAST NATURE 

(Fourteen Sections from the "Conversations”.) 

1. Question. How do you explain Ming Tao’s etate- 
ment : "The highest attainment is with broadness of mind 
to he actuated by a high altruism, and to respond naturally 
and fittingly to each phenomenon as it presents itself” ? i 
Answer. If with broadness of mind we are actuated by a 
high altruism we shall not be “ full of anxious thoughts ” ; ^ 
if we respond naturally and fittingly to each phenomenon as 
it presents itself we shall not be in the position of having 
"only our friends follow us and think with us”.’ Itis just 
the same idea as in the passage which speaks of a man being 
partisan, and not catholic, or aitholic and not partisan. < I 
used to regard tliis section as calculated to confuse one, but 


^ Quoted from the Essay on the Steadfast Nature (S W) by 
Ch'^ng Ming Tao; see 0JJ , pt. Hi. ff. 1-3. The essay, which covers 

httle more than two pages, was written as an answer to the question ; How 
13 it that, even with a steadfast nature, we cannot but be active, as though we 
were one with the external world 7 ^ tb ^ ®o JS M 

^ if* fill ^no)- 

propounded by Chang Tsai, and therefore the essay is often referred to as 
“ The Essay on the Steadfast Nature in reply to Heng Ch‘u ”. The word 
j|^, in the passage quoted, includes the ideas of approi)riateness and a 
spontaneous ease in the response to the external things. ^ nluch 
I have translated hv the phrase “with broadness of mind”, indicates 
the sphere in which 'the “high altruism” operates, corresponding to the 
tbe sphere in wliich a natural and fitting response is caUed for. 

« That is, irresolute and unsettled. The allusion is to a jwssage in the 
Tt Ching, p. 3S9 : the complete sentence is ; “ Full of anxious thoughts 
vou go and come.” 

’ Ibid. This is a continuation of the sentence quoted above. 

* Analects, ii, xiv (p. 14). 
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now I have come to see that its arguments are particularly 
clear. 

2. Shun Pi asked ; Is not the essay on “The Steadfast 
Nature ’’ very difficult to grasp ? 

Ansu'er. No, it is not very difficult. The title, “Stead- 
fast Nature,’’ sounds somewliat strange. The word 
“Nature” imeans blind. Ming Tao’s style is very com- 
prehensive. At the first reading one fails to understand or 
gi'asp his full meaning, but with more careful study the 
divisions of the subject and their mutual relation become 
clear. This treatise was written when he was at Hu and 
was stEI very young. ^ 

E. Ming Tao’s treatise, “The settled Nature,” gushed 
out from his mind, as if there was some power behind 
pushing the ideas out so rapidly that he could not get them 
all into writing. 

Chih Cliing ^ said ; This is exactly what is described 
as the language of a creator of truth. 

Chu Hsi. Yes, but throughout the whole treatise one 
fails to find any indication of how to make a beginning. 

Fei Ch‘ing.3 Does not the sentence, “With broadness 
of mind to bo actuated by a high altruism and to respond 
naturally and fittingly to each phenomenon as it presents 
itself,”* furnish the point of departure? 

^ See J. P. Bruce, Introduction to Chu Hsi and the Sunff School^ chap. iii. 

2 Huang Kan , s!yl€ Chih Ch‘ing, one of Chu Hsi’s most honoured 

disciples. After some yeara of official life, he himself became a teacher of 
philosophy and had many followers, who gave him the name Slien Chai 

(% m 

’ Sumaraed Chu (^). 

* See p. 245. 
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Chu Hsi. This represents the goal. Moreover, in the 
present age men’s selfish desires in innumerable forms 
distract and distress them with no means of escape: how- 
can they bo “actuated by a high altruism ’’ ? Their conduct 
is all contrary to principle, how can there be the natural 
and fitting response to their environment ? 

Tao Fu.i It is as you said the other day, eir, “ Wo must 
preserve oru’ mind.’’^ 

Chu Hsi. It' does not lie -with you to preserve it. What- 
ever remedy you find for the distraction and distress of the 
Mind you cannot regain its lordship. You must perccivo 
and understand the principles of the universe without the 
slightest admixture of selfish motives, then you will succeed ; 
as is expressed in the saying : “ The point where to rest 
being known the mind is settled.” ^ Otherwuse, you will 
find that selfish desire becomes like a live dragon or tiger, 
impossible to master. 

4. Question. It is said in the treatise on the “Settled 
Nature,” ‘ “The things to be feared are for the most part 
self-concentration and the calculating mind.® With self- 
concentration there cannot be the action appropzdate to the 
circumstances in which response to a phenomenon is called 
for.® With the calculating mind there cannot be the 
spontaneity of clear insight.” What is your opinion ? 

' See p. 178, n. 6. 

“ ^ ^ refers to the mind. 

^ G.L., p. 220 ; see Legge’s quotation from Ying Ta in his note on p. 221. 

* See p. 245, and note. 

® ^ (wisdom) is good ; but to ^ wisdom ”) is bad, 

i.e. to rely on calculating cleverness. 

* ii a* = a ^ ^ ^ in, seep. 253. 
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Answer. This treatise from beginning to end has only 
these two thoughts. I Ch'uan’s style is to divide clearly 
into sections. Ming Tao generally favours con- 
tinuous discourse. At Rrst it seems to lack a governing 
unity, but when carefully grasped you perceive the unity 
and connexion running through the entire work. “In the 
study of the noble-minded the liigliest attainment is with 
broadness of mind to be actuated by a high altruism, and 
to respond naturally and fittingly to each phenomenon as it 
presents itself.” ^ There is a great deal that follows after, 
but it says no more than is expressed in these two sentences. 
The passage in the Yi Ching: “When one's resting is like 
that of the back, and he loses all consciousness of self ; when 
he walks in his courtyard and does not see any of the persons 
in it, ”2 expresses the same idea as the phrase, ” With I mad- 
ness of mind to be actuated by a high altruism.” The 
passage in IMencius, “ What I dislike in your wise men is 
their boring out their conclusions,” ^ expresses the idea of 
tho phrase, “Respond naturally and fittingly to each 
phenomenon as it presents itself.” In the passage, “Only 

^ Seo p. 245, n. 1. 

^ y* pp, 175-6. Lpjrgc explains t'lc hexagram referred to as 

denoting “ the mental characteristic of resting in what is rinht ”, of ■which 
the symbolism is taken from different parts of the human body. One of 
those parts is the back, of wluch Leggo says in explanation of this passage : 

” The back alone has nothing to do with anything beyond itself — hardly 
with itself even. So should it be -wath us, resting in principle, free from 
the intrusion of selfish thoughts and external objects. Amidst society, he 
w ho realizes the idea of the hexagram is still alone, and does not allow himself 
to be distracted from the contemplation and following of principle.” See 
ibid., p. 177. It IS this attitude of mind which Chu Hsi says corresponds 
to Ming Tao’s “ high altruism 
^ Mencius, p. 207. 
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Jet one in tlie midst of one’s anger straiglitway forget the 
anger and consider the right and wrong of the principle 
involved,”! tlio phrase “straiglitway forget tlie anger” 
answers to tho phrase, “ Y'itli broadness of mind to be 
actuated by a liigli altruism,” and tho phrase, “consider tho 
riglit and wrong of the principle involved,” answers to the 
phrase, “respond naturally and fittingly to each plienomcnon 
as it presents itself.” If you thus study the passage care- 
fully you will get at its meaning. 

0. In Ming Tao's essay in reply to Hung Ch’ii’s question 
on our experience that “even with a Steadfast Nature wo 
cannot but be active,”- his idea is that wo should neither 
despise external things nor banish them from us. People 
of the present day in their disapproval of some external 
tilings reject all, and in banishing things are nevertheless 
led away by them ; whereas true goodness is neither to ry'oct 
them nor drift with them, but in all cases to respond to them 
in exactly tlie right waj'.® For Heng Ch'ii’s idea is that we 
should cut ourselves off from the outward, and make stead- 
fast the inward ; while Ming Tao’s idea is that we should 
harmonize tho outward and inward in one unity. Alike in 
activity and repose the IMind should be steadfast, then in the 
response to external tilings wo shall naturally avoid being 
in bondage to them. If the IMind is steadfast only in the 
time of repose, tlien it is to be feared that in tho time of 
activity we shall be ensnared by external things. 

' Quoted from the Essay on the Steadfast Xafure, see p. 2 to. 

2 Ibid. 
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6. Question. In the case of the sages, the Mind is stead- 
fast alike in activity and in repose. Is what is described 
as “steadfast” the substance? 

Anstffer. Yes. 

Questicm. Does it mean that the Mind remains stead- 
fast wJien evil things approach and affect us, or when both 
good and evil things approach and affect us ? 

Answer. Y’hen evil things approach us they do not 
affect us, and of course there is no response from myself. 

Question. What about good things ? 

Answer. There is response in every case where there 
should be response, and just in proportion to the degree 
of the approach. But through all I myself remain steadfast. 

Question. When “ the Master bewailed lYw Yuan 
exceedingly ”} wherein did the steadfastness appear ? 

Answer. There was response which was in .record with 
right. We must also wdth broadness of mind be actuated 
by a high altruism, and respond naturally and fittingly 
to each phenomenon as it presents itself : I have thought 
this over often, and regard it as an all-round statement 
of the truth. 

7. Question. I do not clearly understand the nature of 
the steadfastness in the case of the uages. 

Answer. “The point where to rest being known there 
is steadfastness.”- Look only at this one sentence and 
you will get at the meaning. In everything in the universe 
there is the right pe i.ut in which to roA. Know this, and 
naturally the Mind will not bo moved by external things. 

^ Analoctjj, xi, ix, 1, p. lOi. 

2 G.L., p. 220. 
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Question. Shun “ cried out and wept toward ths pitying 
heavens”.! “When Hsiang was sorrowful ho was also 
sorrowful ; when Hsiang was joyful he was also joyful.” - 
•When Shun acted in this way in what respect could he be 
said to be steadfast ? 

Answer. This is a case of response where there should 
be response ; when that is the case there is steadfastness . 
To respond where there should be no response is confusion ; 
not to respond when there should be response is to bo dead. 

8. Question. “It is the constant rule of Heaven and 
Earth by means of the Mind to fill all things, and yet to 
do so spontaneously and without effort of the Mind. It 
is the constant rule of the sagos by means of the Feelings 
to bo in harmony with all things, and yet to be so 
spontaneously and witiiout effort of the Fe.dings. TJiero- 
fore in the study of the noble-minded the lu’ghest attain- 
ment is with broadness of mind to be actuated by a high 
altruism, and to respond naturally and fittingly to each 
phenomenon as it presents itself.” ^ What about che learner 
who has not yet attained to this ? 

Ansiver. Although wo may not have attained to this, 
yet such is the ideal. “ With broadness of mind to bo 
actuated by a liigh altruism ” is to expel selfish motives, 
to act in given circumstances in harmony with the principle 
indicated by those circumstances. Suppose a case in vhich 
you yourself recognize that you should act on coifain 
principles towards a certain man, but from moti\ es of 

! See Mencius, p. 2 IS. 

2 Ibid., p. 223. 

* The whole passage is quoted from Ming Tao’s Essay ; see p. 24.). 
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partiality you accord tliis treatment to some other man. 
Tiiis is the opposite of just, and does violence to those 
principles, so that there cannot be the fitting response. 
The saint has the saint’s measure of altruism, the sage has 
the sage’s, the learner the learner’s. 

Question. I certainly dare not ask what is the measure 
of altruism attainable by saints and sages as though I could 
attain to it ; but what should bo tlie attitude of the learner ? 

Answer. Simply let him j^rcserve his mind and o\ ercome 
selfish desire. These two sentences arc complete; “high 
altruism” expresses the matter comprehensively ; “natural 
and fitting response ” expresses in detail what is comprised 
within it. Altruism is ingenuousness ; it corresponds to 
the passage— “The Decree of Heaven, how profound it is 
and undying ! “Fitting response” corresponds to the 
passage — “ The method of Cli'icn is to create and transform 
so that evcrj’thing obtains its correct nature as ordained 
by Heaven.”' 

0. The phrase, “lYitli broadness of mind to bo actuated 
by a high altruism,” corresponds to the expression, “Still 
and without movement.” ^ “To respond naturally and 
fittingly to each pdiciioinonon as it presents itself” 
corresponds to “ When acted upon it penetrates forthwith 
to all phenomena”.^ 

10. “ It is tlio constant rule of Heaven and Earth by 

means of the Mind to fill all things, and yet to do so 

^ Od‘ s. p. 570. 

» YiCMti'j, p. 213. 

^ Ibid., p. 370. 
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spontaneously and without effort of the Mind. It is tho 
constant rule of tho sage by means of tho Feelings to be 
in harmony with all things and yot to be so spontaneously 
and without effort of the Peelings.” ^ In this passage tho 
phrases, “ fill all things ” and “ be in harmony with all 
things ”, correspond to “ With broadness of mind to bo 
actuated by a high altruism ” ; while the phrases, “ without 
effort of tho Mind ” and “without effort of the Feelings ”, 
correspond to “respond naturally and fittingly to each 
phenomenon as it presents itself”. Self-concentration 
makes high altruism with broadness of mind impo.ssiblo, 
and then there cannot be the action appropriate to tho 
circumstances in which response to a phenomenon is called 
for ; a calculating use of wisdom makes a natural and 
fitting response to each phenomenon as it presents itself 
impossible, and then there cannot bo the spontaneity of 
clear insight. 

11. In Ming Tao’s statement: “There cannot be the 
action appropriate to the circumstances in which response 
to a phenomenon is called for,” the expression yinj chi 
means the circumstances in which response to a phenomenon 
is called for. As to tho Mind, it is not yet active. 

12. Questmi. Yesterday, arising out of the statement 
that Ch‘eng Tzii attributed self-concentration to the 
Buddhists, Wei Tao= quoted from ^ling Tao’s essay in 
reply to Heng Ch'ii. You, sir, replied : But this refers 
to tlie selfishness of people generally. It was objected 

^ Quoted from Ming Tao’s Essay on the Steadfast Nature. 

’ Wei Tao was a disciple of Chu Hsi. His surname was Yeh, and hi. 

ming ChiE Tao ^ jl). 
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that if ■R’e take the expressions, “ sclf-concontration,” 
“ calculating use of -wisdom,” -w-ith the expression “checking 
anger ” -which foUo-ws, then the statement seems limited 
in its application ; but if vro have in mind the complete 
F'nteiices, " If tliere be self-concentration there cannot be 
the action appropriate to the cirwumstanccs in -which response 
to a phenomenon is called for,” and, “ If there be calculating 
vrisJom there cannot be the spontaneit 3 ' of clear insight,” 
wo shall realize that what is referred to is very vride. You, 
sir, said : That is true ; but Ming Tao was speaking of men’s 
selfishness in a general sense. Wei Tao then referred to the 
theory of looking nt one’s reflection in a mirror, and the 
theory that advocates aversion from e.xternal things. You 
said: These also are selfisimess. The selfishness of ordinary 
men and the self-concentration of the Buddhist are one 
and the same selfishness. But Ch'eng Tzu was not specially 
referring to the self-concentiation of the Buddhist. You 
then said : This was said by way of admonition because 
of Heng Oh'ii's error. i But there are .some whose minds^ 
are naturally emptv' and theroioro are not able to respond 
to their enviroiiment ; and there are tho^e who are immersed 
in a self-induced emptiness and will not respond to their 
'.nvironment ; and botli are self-concentration. If we can 
vvith openness of mind be actuated by a high altruism, 
then the exalted will not fall into a vacant solitariness,* 
and the lowly will not bo entangled by creaturely desire ; 

‘ That is, in the question which was the occasion of Jling Tao writing 
his “ E.s.say ” ; see p. 249, and p. 245, n. 1. 

" 4* = tlJ’- 

* As do the Buddhists. 
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as a matter ol courso we sliaU be able “ to respond naturally 
and fittingly to each phenomenon as it presents itself ”d 

13. The Master referred to the fact that men’s feelings 
arc -easily stirred and difficult to control ; that 
anger is the most difficult to control, but that in the 
midst of the anger we can rapidly chock it and consider 
tho right and the wrong of the matter involved. Formerly 
ho said that when we thus consider tlio right and wrong 
of itlio matter we shall see ourselves io be right and the 
other t-o be wrong, and thus the contention is intensified. 
Afterwards he came to see that this was a mistake and that 
Mencius is right when he says : “ The noble man will say 
‘ I must bo lacking in love ’ and will examine liimsclf and 
be loving . . . The peiworsity and unreasonableness of 
the other, however, are still the same . . . Then he will 
say ‘ This is simply a lost man ! ’ ” * 

14. Que^tim. The sages, one would tliink, never wore 
an angry countenance. 

Ansiver. Why should they never wear an angry 
countenance ? When one ought to be angry the anger ought 
also to be manifested in the countenance. For example, it 
would not be right to go and reprove a man when he is 
wrong with a smile on your face. 

^ The whole of this section appears to form one question to which no 
an-swer is recorded, unless one or all of the instances in which ^ ^ Q 
occurs are taken as the Philosopher’s answers. But in that case the dialogue 
could not be consecutive, and the ^ Ef not generally used in 
this manner. It seems most probable that this is given as the only record 
of the conversation received by the questioner. 

* Mencius, pp. 209-10. 
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Question. In that case the quality of the anger would 
be affected, would it not ? 

Answer. When Heaven is angry there are the 
reverberations of thunder. When Shun cut olT the four 
criminals it was right for him also to be angry. But in 
the midst of the anger there sliould be moderation, and 
when the matter is past the anger should subside and not 
revive. 

(One Section fro.m the “ Coi.lected Writings ”.) 

The expression “ Steadfast Nature ” means the attain- 
ment of the original quality of the Nature bj" the completion 
of the w'ork of presentation and nurture. When the Nature 
has become steadfast it remains the same whether in activity 
or repose, and there is no difference between the internal 
and external. Is it not because of tlieir steadfastness that 
Heaven and Earth are Heaven and Earth, and that the 
sages are sages ? The study of the noble man, too, aims 
solely at steadfastness. Therefore “ with broadness of mind 
to bo actuated by a high altruism ” is what makes Love to 
bo tho substance ; and what makes Righteousness its 
operation is the “natural and fitting response to each 
phenomenon as it presents itself”. When Love is 
established and Righteousness practised, then the Nature 
is made steadfast and activity is everywhere unified, as 
expressed in the term “ Chong IWiy, then, should he 
bo in haste and in a fever of anxiety about putting away 
external temptations ? Tho z’cason why ordinary men fail 

‘ Cheng (_^) means ‘‘correct and therefore true”, i.e. it is fixed 
or steadfast. 
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in steadfastness, however, is not because the Nature was 
originally defective, but because its Love has been violated 
by self-concentration, its Righteousness has been injured 
by calculating cleverness, and so the Feelings are beclouded 
and feverish anxiety prevails. They do not think of turning 
upon themselvos and eliminating the evil, but fix thoir 
attention upon hatred of external things as their object, and 
seek illumination in solitude. The result is that the more 
they toil and expend their energy, the more beclouded is 
the illuminating principle within them, and they are all the 
more feverishly anxious and self-ignorant. When “the 
resting is like that of the back ” * we shall bo free from self- 
concentration. When wo can “ accomplish things by natural 
processes ’’ wo shall bo free from a calculating cleverness. 
To bo oblivious of both subject and object is not oblivion. 
If W 0 act in accordanco with right principle we shall not 
assort the subjective at tho o.xponso of the objective ; and 
if we do not assert tho subjective at the expense of tho 
objective, we shaU attain a high altruism and be in harmony 
with our environment, in which case what is there of aR 
things external that can entangle us ? The pleasure and 
anger of the sages, because they were actuated by a high 
altruism and wore in harmony with their environment, were 
tho perfection of the Divine Law. The pleasure and anger 
of the mass of men, because they are actuated by self- 
concentration and calculating cleverness, are tho ebullitions 
of human passion. Discard anger and cherish altruism, 
observe principles and act in harmony with them : tliese 
are the prescriptions for examining oneself and eliminating 
> Yi Ching, p. 170 ; cf. n. 2 on p. 248 of this volume. 

s 
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the evil. Now it is not for us ^\'ho come after to criticize 
Chang Tzti’s philosoj)hv, hut, in view of his way of forcing 
arguments and his lack of wide penetration and mature 
consideration, there could not but be doubts on this subject. 
It was for this reason that Cheng Tzu issued his treatise ; 
his aim was profound. (Discussion of tho “Steadfast 
hTaturo ”.) 

FEELING AND MOTIVE 
(Four Sections froji the “Conversations”.} 

1. Question. Are Motives the operation of the iMind, 
or the emanation from the Mind ? 

Amioer. The operation of the Mind is emanatioji from 
the Mind. 

Question. Feelings are also emanations ; what, then, is 
the difference ? 

Answer. Feelings emanate from the Nature. Feeling 
refers to the character of tho emanation ; Motive is wlnat 
cleiermines its cliar.acter. Eor example, when I like a certain 
thing, that is Feeling; tho wherefore of my liking it is 
tho Motive. Feeling is like a boat or a cart, ilotive is like 
the man’s use of them. 

2. Question. Motives issue from tho Mind ; it is also 
said that Motives come after Mind, so that their emanation 
is still controlled by tho Mind. But when selfish motives 
abound the Mind also follows them. Is it not so ? 

Answer. Certainly. 

3. Li Meng Hsieii asked : What is the difference 
between Feeling and iMotive ? 
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Amiver. Peeling is the ability to act; Motive is the 
consideration in various 'ways of how to act. Motives come 
into operation after, and because of, the existence of the 
Feelings. 

4. Question. “ The Decree of Heaven i.s what we term 
the Nature” ; ^ the plenum of the body is the Ether; 
affection and stimulus by the external world are Feeling ; 
the ruling faculty is the Mind ; that which determines the 
direction is the Will ; that on which thought is fastened as 
its objective is the Motive ; and the driving force is Desire. 

Answer. The correctness or other^visO of these statements 
is a matter of speculation. The important thing is in 
discussing the subject not to be hiu-ried, but to exercise a 
wide penetration with mature consideration ; thus in course 
of time it will become dear. I have hoard the Master® 
say that the definition of terms is exceedingly difficult to 
determine. For example, in defining the Nature there is 
the Nature of Heaven and Eai'th and there is the physical 
nature ; in defining Love, I Ch'uan sometimes speaks of 
Love in the universal sense and sometimes in the particular 
sense. Such distinctions must bo thought about quietly and 
thoroughly understood. 

THE WILL AND THE ETHER. THE WILL AND 
MOTIVES 

(Six Sections fhoji the “ Convees.\tions ”.) 

1 . The Nature is Divine Law, with wliich all things are 
endowed so completely that there is not a single principle 

1 D.M., p. 247. 

2 Probably Li Yen P'ing ; aee J. P. Bruce, Infroduction to Chu Hsi and 
the Sung School^ chap, iv. 
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lacking. *Tho Mind is the ruler of the entire person. The 
Motives are the emanation of the Mind. Feelings are 
the movements of the Mind. The AYill is the direction of 
the Mind, and is stronger than Feeling or Motive. The 
Ether is what constitutes the ileshlj element and 
the plenum of the body ; it is more cor^Joreal and coarser 
than tho rest. 

2. The direction^ of the IMind is termed the Y/ill ; the 
direction of the pun is termed time. The ideograph “ will ” 
is derived from the ideograplis “ towards ” ^ and “ mind ”. 
The ideograph “time” is derived from “ towards!”^ iand 
“sun”. The idea in the formation of the ideograph for 
“time” was taken from the sun’s forward movement as 
seen, for example, p.t noon or daybroalc. The Will is the 
direction in which the Mind moves, going straight forward.* 
Motives are the working processes, backwards and forwards, 
of tho WEI ; they are tho feet of the Will. All the doing 
of business and calculating and going to and fro of the 
Mind are the Motivc.s. Therefore Heng Ch'ii said : “The 
Will is altruistic and tho Motives arc egoistic.” 

3. Question. Y/hat is tiie diii'eronco between Motive and 
WEI ? 

^ The old form of ^ was cojuposod of ^ and Dr. Chalfant gives 
its probable original as of which ^ is tiio original of ^ ; see Early 
Chinese. Writin^j, pi. xxu. 

^ db originally ^ ; cf. the old form ^ given above. 

Chu Hsi thus explains these ideographs as expressing the idea of motion, 
but tho old form of as given by Dr. Ciiallint (soo n. 2), suggests 
rather the idea of will as “ that which issues from the heart See £arli/ 
Chinese Writing, pis. xxii and viii. 
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Answer. Heng Ch'ii said : “The difference between the 
two terms ‘Motive’ and ‘Will’ is that Will is altruistic 
and the Motives are egoistic, WiU is strong and Motive is 
weak, WiE is positive and Motive is negative.” 

4. Question. Motive ai’c the outcome of the Mind ; how 
do they compare with the Peelings and the Nature ? 

Answer. Motives are closely allied to Feelings. 

Question. What about the Will ? 

Ansioer. The Will is also closely, alEed to the Feelings. 
But the Mind is originally “still and without movement ” p 
its first activities are called the Motives. Heng Ch'ii said : 

“ The lYiE is altruistic, and the Motives are egoistic.” This 
appears to bo well eaid. The Will is clear. Motives are 
turbid ; the Will is strong, the hlotivos are weak ; the 
Will is assertive. Motives are in the background. You 
need only to consider this carefully and you will see that it 
is so. The Motives wo speak of are for the most part selfish . 
Of the Will it is said ; “ The AYill of even a common man 
cannot be taken from him.” ^ 

5. The Will pertains to the positive element in the 
universe, and the Ether is the negative.^ 

6. When the Ether is concentrated it naturally energizes 
the W’ill, as the ancients were nourished in their activity 
and rest. 

* Ti Ching, p. 370. ^ Analects, X, .\xv (p. 88). 

^ The fact that ^ is here contrasted with ^ and said to be the 
negative mode, shows that it is used in a hmited and narrow sense. It is 
not the primordial ether, which is both positive and negative, but the 
negative ether which becomes solid matter and the physical element in man’s 
being, in contrast to the positive, “ the pure and bright portion of the ether,” 
which becomes spirit. It is to the latter that the will pertains. 



262 PHILOSOPHY OF HUMAX FATUEE 


(One Section from the “Collected Writings”.) 

1 . The Ether is one. When it is controlled hr the Mind, 
it becomes resoluteness ; when under the oonf rol of the body 
it is pa®ion. (Eoply to Li Hui Shu.) 

THOUGHT 

(Six Sections from the “ Conv'ERsattons 
1. Te Fu said : Thought i.s perspicacity. Learning 
without thought is labour lost,^ simply because there is no 
thought. How then can it be maintained that we must 
not think ? 

Answer. Yes indeed, if wo must not think, of what value 
would the books left us by the sages be ? 

2. A question was asked about thought and distraction. 

• Afiswer. Without thought you cannot know what the 

Mind is ; it is when you apply thought that you know that 
the Mind is tJius subject to distraction. You know it 
gradually, but also by mental application. 

3. Learning orig-inatos in thought ; it is by thought 
that intclligenco is evoked. 

4. Ts'ai asked a question about Ch'‘6ng TziVs Avorda; 
“When you seek to cease from thought, you find that 
thought doos not cease.” 

Ansioer. You must not tiy' to cease from thought. 
Simply exercise care and all anxious thought will die away. 

■5. Question. Heng Ch'ii said; “When undisciplined 
thoughts* abound the constant mind becomes less ; when 
' Analects, II, xv (p. 14). 

* Lit. “ guest thoughts ”, i.e. thoughts that come in from outside, not 
under the mind’s control, and hankering after the impossible. 
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tho mind practised in error prevails the true mind is not 
perfected.” Is there any difference between the expressions 
“ undisciplined thoughts ” and “ the mind practised in 
error ” ? 

Ansioer. Yes, there is a difference. “ UndiscipRned 
thoughts” are thoughts that overflow like a flood. “The 
mind practised in error ” is the mind which in the past has 
by practice become contaminated and obtained the mastery 
on the wrong side. The “true mind” is the moral mind. 

6. Question. The manifestations of the mind in thought 
are both good and evil. It seems to me that evil thoughts 
are of two kinds : there are those which appear in the 
thoughts and proceed from within uncon-cioubly. There 
are others which arise from external temptations and so 
stir the thoughts. The way to exclude depravity is to be 
unremittent in effort, to examine the mind’s outgoings in 
thought, and not Ullow them when wrong to be actualized 
in deed. In temptations arising from external things there 
must be watchful care over sights and sounds, speech and 
actions. But the most important thing is to maintain 
seriousness : if there be seriousness, then there will be 
a dignified interaction of the bodily and mental functions, 
the inward and the outward, and no injurious divorce 
between the two. 

Ansioer. To say that there arc two kinds of evil thoughts 
is undoubtedly correct. But after all, those which appear 
unconsciously in thought are also from outside. The Divine 
Law is one, and if there be anything evil it does not proceed 
from the Divine Law' ; if it does not proceed from the 
Divine La^v it must come from outside. Sights and sounds. 
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speech and actions, include both tlio outuard and the 
inward, and must not be referred to as if they were purely 
external functions. If in your thought you make one set 
of functions to be internal and another set of functions to 
bo external, then the internal and external aro separated 
the one from the other, which is an impossible idea. There 
must bo sincerity in thought and watchfulness in action, 
then there can be the 2 >roper interaction of tho internal and 
external functions. 

(Seven Sections fkom the “Collected Writings”,) 

1. Man’s mind isneverndthout the principle of thought. 
When thought is called for we ought to think, and not 
make painful efforts to banish and crush thought, and so 
fall into the e\dl of unrest. (Reply to Wu Po Feng.) ^ 

2. Question. How may we “repress desire” 

Answer. Simply by thought. In learning there is 

nothing more important than tliought. It is thought that 
can repress desire. 

Some one said : If tliought be not correct it is inaJefjLiato 
to repress desire; thi.s is how it hap 2 >ens that the business 
of hfe is injured. How about thoughts which are not 
depraved ? 

Anstcer. Thoughts v.hich are not correct aro simply 
desires. To think on tho right and wrong, the ought and 
ought not, of the tiling desired, can never be other than 
correct. (Reply to the students at the Tu Chang District 
School.) 

’ A pupil of CLu Hsi ; liis ming was Pi Ta. See ^ ^ , Ixir, f. S3. 

" Yi Chi rig, p, 317. 
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3. The expressions “guard your mind ” and “make 
the mind true’’ do not mean that wo arc to be immersed 
in a condition of no-thought ; but that wo should be con- 
stantly on the watch, think ujDon what we ought to tliiink 
upon, and not violate moral principle. (Reply to Kuo 
Hsi Lu.) 

4. In the “ investigation of things ” and “ perfecting 
of knowledge ”, ^ even though the response to environment 
be natural and easy, how can there be neglect of thought 
when approaching any matter ? And still more, when we 
have not attained to that condition, how can wo fail to 
exercise repeated thought? (Reply to Chk'n An Ch'iDg.)^ 

5. To consider the principle iiivolvod in an aflair after 
the time has come for dealing with it, or to consider the 
principle of anything when the time for taking it in hand 
is past, is to fail of attainment from lack of forethought. 
On the other hand, to discus-s it beforehand is to fall into 
the error spoken of as thinking about what is not my 
business^ and so creating confusion of th.ought. But with 
prolonged effort there will appear a way of settling this 
difficulty. (Reply to Ch'eng Tzii Ch iiig.) 

6. What you say as to thoughts being so multifarious 
that the breast becomes solidified and clogged, is what all 
learners deplore, but it is very difficult to rid ourselves 
of them all at once. It is bettor to use the mental energy 
devoted to such thought and devote it to the investigation 

‘ O.L., p. 222. 

^ See p. 195, n. 2, 

^ See Analects, XIV, xxviii, p. 150. 
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of principles ; let us be earnest and whole-hearted in tha 
latter direction, and the things that trouble us in the former 
direction will unravel themselves without any effort of ours 
to solve them. (Reply to Wang Tzu Ho.) 

7. In answer to la .question on the subject of thought) 
and 'distraction, someone Im said the Mind is reaRy with- 
out thought ; for the most part its consideration is of things 
past or of things still to come. I say that the relation 
between Mind and thought is that of the substance and 
its operation, and it is for this reason that the knowledge 
of the future and the memory of the past are united together 
so ithat there is not a single thing outside its scope. ^ If 
only we can be careful and so hold it fast, then we may 
have it in its perfection and be free from anxiety as to 
distraction. Your anSiety. as to distraction, and your 
statement as to the Mind being originally without thought, 
show that 3’ou have not grasped the distinction between 
substance and operation. And further let me ask how can 
your theory of the IMind being originally without thought 
cure the' -uvil of distraction which already exists ? (Record 
of Doubts.' 

^ That 13 , of the Jlind. 
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BOOK Y 

MORAL LAW 

(FouaTr.Ex Sections troii the “ Conveesations ■'.) 

1. The term floral Law^ includes both substance and 
operation, both its hidden essence and its wide 
manifestation. 

2. The word Tao means a road. Generally speaking 
it is the road which all men follow ; while Li- 
refcrs to eacli princiide as distinct and marked off from 
the rest. 

Arising from this the Pliilosophcr quoted K'ang Chieh’s 
statement, “Tao is a road. But Tao itself is invisible; 
it is in men’s actions as they walk along this ro.xd that it 
is made manifest. It is like the road itself— so level that 
it can be travelled upon for countless myriads of years, 
and all men find their way to it.”* 

3. Question. How do you distinguish between Tao 
and Li ? 

Answer. Tao is a road, Li is like the veins of bamboo. 
Question. Is it like the grain in wood ? 

Answer. Yes. 

Question. In that case the two terms would seem to 
be alike. 

1 The word for Moral Law is Tno (!§). In many contexts it is 
imnossihle to translate, particularly in this book (Book V). largely taken 
up as it is with ccntrnver.sies with Taoists, whose use of the word is 
different from that of Cliu Hsi. 

= Li(a) is tlie word for Law, the immaterial element in the Univer=e. 

* This statement is by tiie plulosopher Shao Yung, canonized as K‘ang 
Chieli. It will be found in the ^ ^ , pt. ix, f. 8. 



270 PHILOSOPHY OF HUMAN XATUBE 


Ansu'er. The content of the word Tao is wide ; Li 
consists of numerous vein-liko principles included in the 
term Tao. 

The Philosopher further said : The term Tao calls atten- 
tion to the vast and comprehensive ; the term Li calls 
attention to the minule and infinitesimal. 

4. Question. Viewing the universe comprehensively, 
“The sun sets and the moon rises, the cold passes and the 
heat returns,’’^ “ the four seasons pursue their course, and 
all things are continually being produced.” - This is the 
pervading and manifested operation of Tao. Speaking in 
a collective sense, does the continuity of this going and 
returning, creating and transforming, without a single 
moment’s cessation, constitute the substance of Tao ? 

Answer. Your explanation of substance and operation 
is right, but you ought not to use the word “collective,” 
because then v'ou are including the operation. Take only 
the immovable and abiding element, and you have what 
is the substance. For instance, the flow of water, the 
cessation of its flow, or the lashing into billows— these are 
its Operation ; the unchanging power to flow, to cease from 
flow, or to bo lashed into billows— this is the substance. 
Or take the human frame : the body is the substance, the 
sight of the eye, the hearing of the oar, and the movements 
of hand and foot, are its operation. The hand is the 
substance, the movements of the fingers in picking 
up things are its operation. 

> Yi Ching, p. 389. 

Analects, XVII, six, 3 (p. 190). 
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Ch'uii^ quoted the Co7mne7ttari/ on the Analects^ as 
saying, “ The past is past, but the future joins on without 
the break of a single moment.” This is essentially what 
the substance of Tao is. 

Ansiver. That is the idea. 

5. Question. The other evening it was said that there 
is no fixity in the relation between substance and operation, 
but that it varies according to circumstances. What if we 
take all phenomena together and regard them as one vast 
substance and operation ? 

Ansiver. The relation between substance and operation 
is nevertheless fixed. The present is the substance, the 
emerging future is its operation. The body is the substance, 
its movements and activities are its operation. Heaven is 
the substance ; that ” all things owe to it their beginning”’ 
is its operation. Earth is the substance, that “all things 
owe to it their birth ” * is its operation. From the point 
of vierv of the positive mode, the positive is the substance 
and the negative its operation ; from the point of view of 
tlie negative mode, the negative is the substance, and the 
positive its operation. 

6. Question. You, sir, said sometime ago, “Reverence 
is the substance ” ; now you say, “ Reverence is the grace- 
ful expression of Divine Law, the pageantry of human 
affairs,” which is iiioro like operation than substance. 

Answer. Your people in Kiangsi have a particular way 

' Probably Ch'en Ch'un ; see p. 10(3 and note. 

^ C hu Hsi’s own “ Commentary ”, 

3 Yi Ching, p. 213. 

* Ibid,, p. 214. 
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of talking about substance and operation. Vrison vou have 
divided a thing into sections you say it is the operation 
and not the substance. For example, a foot rule without 
the divisions into inches is the substance ; vsith the division 
into inches, it is the operation. A scale without the dota 
marking the different weights is the substance ; with these 
dots, it is the operation.' Or again, a fan has the handle, 
the bones, and the paper pastel on : tliis is the substance ; 
when one waves it you have its operation. 

Yang Chih Chili asked about the term substriiice. 

Ansicer. The inherent fitness of a thing is the substance. 

7. What we call Moral Law is not soraoihing out of 
the ordinary which has to be sought. It is what 
we commonly speak of as moral principle, and not some 
other Tao which needs suddenly to be discovered and seized 
by me, and so recognized as Moral Law. It is no more 
than the ordinary principles of everyday life, by wlrich 
wo know that this is right and that is wrong. The recogni- 
tion of right in everything is Moral Law. In the present 
day the Buddhists talk of a Tao which is to he a])prchGiided 
suddenly. But Tao is not a thing which can be felt and 
handled. 

8. The hloral Law is the Law foPowed by all in the 
past and in the present. The kindness of the father, the 
filial obodicnco of the son, tho benevo’enco of the sovereign, 
and the loyalty of tho minister, are one principle common 
to all people. Virtue is tlio reception of this Law in one’s 

^ A Cliineso scale is a steelyard with the different weights indicated by 
brass brad.s. 
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own person ; just as, when the sovereign cannot but be 
benevolent and the minister loval, it is because they have 
received this Moral Law within themselve,, and therefore 
manifest this disposition. Yao cultivated it and attained 
to the virtue of Yao. Shun cultivated it and attained 
to the virtue of Shun. From before heaven and earth, 
from tlie incarnation of the Imperial Hsi,^ in all there 
has been but this one Moral Law ; from the ages of the 
past right up till now there has been no otlijer. Only in 
each generation there appears one who stands out as leader; 
but he is leader because ho has received this truth into 
his own personality. 2 It is not that Yao had one iloral 
Law, and Shun another, while King Wen and the Duke 
Chow, with Confucius, each had theirs. Lao Tzu said, 
“inien Tao i.s lost people follow after Virtue,”® which 
shows that he did not understand cither of these terms. 
To distinguish them as two separate entities is to make 
Tao an empty abstraction. Our Confucian school teaches 
that they are simply one entity ; it is as common to all 
the ages, and not from the point of view of the individual 
man, that it is termed Tao. Virtue is tliis Tao received 
in its entirety by the individual personality. Lao Tzu 
says, “When Tao is lost, people follow after Virtue, when 
Virtue is lost people follow after Love, when Love is lost 
people follow after Righteousness.” ® But if wo separate 

' Tu Hai, the first of the Five Emperors of the legendary period, supposed 
to have been miraculously conceived by his mother ; see Giles’ Biog. Diet., 
p. 233. 

“ Showing that the apparent exception is no exception. 

* See the Tao Te Ching, chap, xxxviii ; cf. The Sayings of Lao-Tzo, 
by Lionel Giles, p. 25. 
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Tao from Love and Riglitcoasinss we have no ethical 
principal at all. In that case how can it bo Tao? 

9. The Master in consequence of some remark said : 
Modern scholars exhaust their oiforts in the search for the 
transcendental instead of beginning with what is near. 

Someono replied to this : It is indeed the case that the 
fault of modern scholars is too great a love for the trans- 
cendental. I Ch'uan, however, was asked, ‘‘ What is Tao ? ” 
and he replied, “ It is seen in conduct.” IHing Tao, too, 
was asked, “ Wha,t is Tao ? ” and he taught the student to 
sock tho answer in the relation between father and son, 
sovereign and minister, older and younger brotlier. All 
the Masters spoke in the same sense. In these there was 
no talk of tho lofty and distant. 

Ansioer. That was certainly Ming Tao’s teaching, and 
yet in the relationship between father and son, elder and 
younger brother, sovereign and minister, there is, in each 
case, tho principle of inherent right, which is Tao. 

10. It is just this principle which is universally indis- 
pensable. For instance, the Buddhists and Taoists discard 
human relationships, and yet they pay reverence to their 
teacher as to a father, they regard their younger brethren 
as sons, their seniors as elder brother teachers, and their 
juniors as younger brother teachers. The only thing is 
that they are all imitations. 

11. “The incorporeal is termed Tao, the corporeal is 
termed tho vehicle of manifestation.” ^ The Tao is tho 


‘ Yi c/ling, p. 377. But cf. Chinese text. Imp. Edition, pt. xiv, f. 21. 
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ethical principle wliich every phenomenon ha-s ; the vehicle 
is the corporeal vestigia which every phenomenon has. Tno 
must have its veliicle of manifestation, and the vehicle of 
manifestation must have its inherent Tao. That is, 
“ Inherent in every single thing there must be its rule of 
existence.” ^ 

12. Question. Is it correct to say that the substance 
is termed the Nature and its operation Moral Law ? 

Amwer. Moral Law is simply the comprehensive term 
for these cardinal principles and must not be regarded as 
their operation. Lore, Righteousness, Reverence, Wisdom, 
and Sincerity are principles, and Moral Law unites them 
in one comprehensive term. 

Chih Ch'ing® said: The term Moral Law uppoar.s to 
combine both substance and o^joration. For example, when 
we say that these principles are termed Moral Law we are 
referring to it as substance ; and when wo say, “ Con- 
formity to the Nature is what we term Moral Law,” ® we 
are referring to its operation. 

Ansio'sr. This saying in its higher application refers 
to Heaven, and in its lower application refers to man. 

13. Cheng Citing asked: How do you regard Shao 
Tzus statement, ‘‘The conci-ete expression of Moral 
Law”?^ 

Ayiswer. This is what is taught by all the Masters, but 
by none is it expressed so exactly as by Shao Tzii. When 
the doctrine is first stated there does not seem to be even 


‘ See p. 51, n. 1. 
» D.M., p. 247. 


’ See p. 246, n. 3. 
‘ See p. 6, n. 4. 
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the semblance of a moaning in it. But the truth of the 
statement, “ The Nature is the concrete expression of Moral 
Law,” may be apprehended with certainty. We need not 
talk about empty and far away things ; only lot us turn 
inwards and study our own personality, anl we shall know 
whether this principle really exists or not. For this reason 
I said once before, “ If we would know the reality of Moral 
Law, we must seek it in our own Nature.” Shao Tzii 
abruptly said not more than a few sentencei in his “ Preface 
to the Chi Yang Chi,” but what he said was most 
excellently said. 

14. iWlien Kuei Shan ^ regarded the satisfying of 
hunger with food and the quenching of thirst with drink 
as Tao, he lost the “Taoi” in the “manifesting vehicle”,, 
and lost the “rule of exis'tenoe” in the “thing”. 

The Philosopher said further : In the passa.ge, “ The 
Moral Law maj^ not be left for an instant : if it could 
bo loft it would not be Moral Law,” - it is what cannot 
be left that is called Moral Law. If we re.rard the common 
actions of everyday life as Moral Law, then in all that 
W 0 do there is nothing that is not Moral Law. But in 
that case, why should tlio noble man bo “ cautious and 
apprehensive ” ; ® why should ho still study the action of 
Moral Law? It is because “it must not be left” that 
he must walk in conformity with Moral Law. Take speech 
for example : You would hardly say that the act 

' Yang Kuei Shan ; see p. 2l>, n. 1. 

D.M., p. 248. 

’ As the author of the saying quoted above admonishes us ; see ibid. 
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of speaking is Moral Law ; there must be Love, Eigliteous- 
ness, Eovcronce, and Wisdom in the speech before you can 
say that there is Moral Law. If you take ordinary bodily 
movements to be Moral Law, why should you say further 
that “it must not bo Jeft”.^ 

(Nine Sections from the “Collected Writings”.) 

1 . The infinite greatness of the substance of Moral Law, 
and at the same time the necessity that the student in his 
study of it should be “accomplished, distinctive, contem- 
plative, and all searching and not allow error even to 
the extent of a hair’s breadth : this is what the saints 
and sages exhibited in discoursing upon Moral Law. There- 
fore, having said, “ It sends forth and nourishes all things* 
rising up to the height of Heaven,” ® and so pictured its 
vastness, they of necessity go on to say, “It embraces the 
three hundred rules of ceremony and tho three thousand 
rules of demeanour," 2 in order fully to recover its extreme 
minuteness. And in their instruction to the sdiolar in the 
task of “actualizing Moral Law by the cultivation of 
vii’tue”, having spoken of “perfecting its breadth and great- 
ness ”, they of necessity go on to show that " none of its 
exquisite and minute points may be omitted”.* Modern 
teachers in expounding the meaning of Moral Law are* 
very ditt'erent. In discussing its vastness, they rejoice in its 
comprehensive completeness, but dislike research into its 

^ There must, or ought to be, “ tao ” in what wo do, but you cannot say 
therefore, that w'hat we do is “ tao •per se ; otherwise, why should the 
Doctrine of the Mean say “ it must not be left 
2 D.M., p. 292. Ibid., p. 286. * D.M., pp. 286-7. 
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ramifioations ; they delight in it? transoouJent mystery, 
but gloss over its infinitesimal minuteness. So far as its 
“ broadness and greatness ” are ooncerneJ, they do not differ 
materially from the sagos, but they do not examine into its 
“ axqulsito minuteness ” ; so that oven in respect of -vvhat 
they caR its “broadness and greatness ’’ they are not in a 
position to discuss the true account of its entire substance. 
(Reply to Chao T‘i Chu.) 

2. Us it maintained that Tao is lofty and distant, inscrut- 
able 1 and mysterious, and beyond the possibility of human 
study ? Then I ansv/er that Tao derives its very name from 
the fact that it is the principle of right conduct in every- 
day life for all men, that it is like a road which should be 
travelled upon by the countlees myriads of people within 
the four seas and nine oontinents. It is not what the Taoist 
and Buddhist describe as Tao, empty, formless, .still, non- 
existent, and having no connexion with men. Is it 
maintained that Tao is far removed from us, so vast as to 
be out of touch v/ith our needs, and that we are not called 
upon to study it ? Then I say that Tao, premnfc as it is 
in all t!i3 world in the relation lotve n sovereign 
and miiii-stor and between father and son, in down-.sitting 
and uprhdng and in activity and root, has everywhere its 
undiangeable clear law, whicli cannot fail for a .single 
instant. For this reason tho saints and sagos exertod them- 
selves and gave us their instruction so as clearly and 
perfectly to manifest its meaning, both in its vastness 
and raiiiutcness, in its finene.ss of detail and broad outlines ; 


is for 
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and t!ie student of tlieir books must not be satisfied with 
examining the letter only, for the mere pleasure of analysis 
and synthesis, ho must discuss their teachings intelligently, 
and examine tliem exhaustively, in order to remember tliem, 
practise them, and manifest them in the business of life ; 
only thus can ho fulfil his mission and take his place in the 
universe. He must not examine the letter only for the mere 
pleasure of tracing out and compiling. When, therefore, 
Tzu Yu quoted the Master as saying ; “ When the man 
of high station is a disciple of Moral Law he loves men ; 
when the man of low station is a disciple of hloral Law he 
is easily ruled,” the Master endorsed his words. ^ How 
different is “ the study of Moral Law ”, ns presented to us 
here, from the teaching of the scholars of this age I (Reply 
to Chou I Kung.) 

3. You regard the heretical doctrine of Tao as useless, 
and therefore go on to make the Tao itself a useless thing. 
Can that be right ? On the contrary', while the word 
“Love ” refers directly to the mystery pertaining to man’s 
Mind, the word ‘‘ Tao ” is the comprehensive term for the 
moral nature common to all. Therefore, although the 
description of it combines both the individual and the trans- 
cendental, there are not really two entitie.s, the Doctrine 
of the Mean say's, “ Mor.al Law is cultivated by' Love.” 

Hu Tzu also says, “ If a man has not Love, tlie essence of 
Moral Law is gone,” which conveys the same idea. (Reply 
to Lien Sung Ch'ing.) 

‘ Analects, XVII, ir, 3 (p. 1S3). 

2 D.M., p. 269. 
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4. Question. There is only one Law of Heaven and 
'Han. The root and fruit are identical. When the Moral 
Law of man’s Nature is perfected, the Moral Law 
of Heaven is also perfected. The realization of the fruit 
does pot mean separation from the root. Even those whom 
we regard as saints spoke only of perfecting the relation- 
sliips |of human life. The Buddhists discard man and dis- 
course on Heaven, and thus separate the fruit from the root, 
as if they were two horns of a dilemma i of v.'hich you must 
choose one and reject the other. The presence of the Four 
Terminals and the Five Cardinal Virtues in man’s nature 
thej’ regard as masking the Nature.- The indispensable 
relationships between father and son, sovereign and 
minister, husband and “wife, senior and junior, they regard 
as accidental. They even go so far as to regard .Heaven 
and Earth, the Two !Modes of Matter, men and other 
creatures, as phantasmal transformations. They have never 
so much as inquired into their reality, but simply assert the 
Nature of the Great Void. Now tliero are no two laws in 
the universe ; how then can they take Heaven and Man, 
the root and fruit, summarily asserting the one and denying 
tb.e other, and yet call this Tao ? When th'^ir perceptions 
are so partial, so small and incomplete, what j^o-Bsibiliity is 
there of the familiar doctinne of a perfect union between 
the transcendental and the lowly ? Those who follow the 
sacred Confucian school, on the other hand, “from the 

^ Xote ; tlic m and the ^ n = “ separate . . . and present 
tiiem as a ca.se for choice 

‘ ^ a Budtlliist exjiression, meaning that these principles hide 

the true nature from us ; cf. ^ pt. xviii, f. 15 ; ^ ^ , pt. xvii, f. 44. 
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study oX tlie lowly understand higli things ” ; ^ they advance 
from the humblo accoinplislamonts of “sprinkling and 
sweeping, answering and Replying, advancing and 
receding - Whether in food and drink or in the relation 
between the sexes, they were never lacking in seriousness. 
For “the Moral Law which the noble man follows after 
is far-reaching and yet mystical’’. Far-reaching, it 
embraces the whole of his daily life ; mystical, it is Divine 
Law. With this Divine Law, then, in daily life — in tlio 
relation between sovereign and ministers father and son, 
husband and wife, senior and junior, or when engaged in 
the toasting and pledging of social intcrcour-e, or when 
eating, resting, seeing, and hearing— there is not one sphere 
of activity which is not under the guidance of Law, and 
not one that can be confused ; for wherever there is con- 
fusion Divine Law has perished.’ “ Therefore the noble 
man is never lacking in seriousness.’’ ^ By this means the 
Mind is held fast with firmness, the practice of good is 
mature, and so the hidden and manifest arc blended, the 
outward and inward are united ; and Moral Law dwells 
within me ! What is there in Buddhism adequate 
to express thisd What Buddhists call “Intelligence” is 
no more than a glance at the connecting thread. The 
reality and unchangcablenoss of Divine Law and man’s 
lilind tlicy have not apprehended. Y hat they call 
“ culture”, al'O, is nothing more than control of the Mind 

^ Analects, XIV, xxxvii, 2 (p. 153). 

2 Ibid., XIX, xii, 1 (p. 207). 

^ The charge against Buddhism is the “ confusion ’* of the social 
relationships. 

* Cf. Analects, XII, r, 4 (p. 117). 
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and sitting in silence. Discarding human relationships, 
destroying the Divine Law, they reap no good tliafc can be 
perceived. As you, sir, said : after all, they fail oven to 
get near a solution of the problem. “ Before the stirrings of 
plea.sure, anger, grief, and joy,” is the condition when “ the 
Xatui’O is still and without movement ”.i Hero we have 
the Mind of Heaven and Earth, the Source of tlie universe. 
There are not two sources in the universe ; therefore the 
transformations of Ch'icn and K‘un, and the classification 
of species, all proceed from tliis one source. Every form, 
produced and reproduced, has each the Nature of Heaven. 
This is the reason for the inseparableness of the creature 
from its source. ^ Eeoeiving its spiritual essence we become 
man, and within the confines of the four cardinal principles 
it resides, inscrutable, formless, still, and, it would seem, 
unnameablo. Tzu SsQ, having regard to the absence in 
it of any leaning to one side or the other, called it The 
Mean. Mencius, having regard to its perfect purity called 
it Good. The blaster ^ having regard to its life-producing 
substance called it Love. The terms differ but the thing 
named is the same, and is not separable from everyday 
life. This is why you said tliat its meaning is manifest 
without our seeking it. Formerly I read many books from 
different points of view, but failed to grasp their main 
drift ; I studied vaguely such subjects as Heaven and 
Earth, the Two Jilodes, man and other creatures, good and 
evil spirits, but did not find any principle of unity. With 
the truth near mo, I was seeking it afar off, suffering prob- 
ably from the mistake of over-eagorness in my search. I 
^ See }’i p. 370. “ Lit. “ fruit from tho root ^ Confucius, 
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ajso heard that ia the discourses of the Master Kuei Shan ^ 
it is said : “Before we speak of perfecting the Mind, we 
must understand what the Mind is ; after we have realized 
this clearly pnd distinctly, we may proceed to discuss the 
idea of perfecting it ’’ ; and my former explanation accorded 
with this exactly. But Moral Law cannot be left for 
a single instant In everyday life it is brightly shining ; 
why should there bo any waiting to seardi for it ? This 
is what you, sir, have enjoined and taught, and I could 
not venture to do other than respectfully receive your 
teaching. As to the misleading character of the mirror 
and image illustration, wore it not for your teaching my 
understanding of tlie truth would have been in considerable 
peril. Formerly, in a time of leisure and meditation, as 
I perceived its all-comprehensive, omnipresent, and all- 
pervading attribute,^ and realized that every single thing 
in the universe is manifested in it, it seemed to me that the 
figure of the mirror and imago was approximately suit- 
able ; I therefore expanded it and elaborated the statement 
of the hawk and fish, regarding this as an apt simile. You 
showed the error of this by reference to the Great Void and 
the myriad phenomena. After considerable study I fully 
realized that lay statement was not correct. If it were, 
then the hawk and fish, on the one hand, and my Nature, on 
the other, would become two separate entities. Examining 
carefully your meaning, it is tliat there must be some reason 
why, when the hawk and fish come into existence, they are 


* Yang Shih ; see p. 20, n. 1. “ D.M., p. 248. 

’ 3K ^ ?® in ii. ® W m ; ^ 

m - 1 . 
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hawk and fish, and that the cause is in the presence of the 
substance of Moral Law. The hawk flies and the fish leaps 
not by the individual choice of the hawk and fish, but 
becnuse of the Divine Law imparted to them in unceasing 
flow.^ Between “not forgetting” and “not assisting the 
growth ” “ of the physical nature Divine Law flows in its 
operation with not a hair’s breadth of selfishness : which 
is exactly the same idea. This is what jMing Tao calls 
“ uniformity”.® Such is my unworthy opinion. I should 
like to know, sir, whether or not it accords with yours. 
For the rest, such as the doctrine of life and death, good 
and evil spirits, I must wait till I have opportunity of 
receiving your instruction in person. 

Ansxer. Your communication accords with my otvii mind 
in all respects. It shows your fine ability. I now know 
surely that my former expectations were not mistaken. 
There are one or two points not quite accurate, but they 
are not of very great moment. I am now travelling and 
unsettled, and therefore unable to reply point to point. I 
V, ould advise you still to apj^ly yourself to discriminating 

^ Tlio illustration of the hawk and fish is taken from a stanza in one of 
the Odes (pt. iii, bk. i, ode v), which reads: — 

The hawk flics up to heaven ; 

The fishes leap in the deep. 

Easy and self-possessed was our prince ; — 

Did he not exert an influence upon men ? 

Upon wliich Lodge’s note says : “ The hawk rises in the sky, and the fishes 
h-ap about in the deep, — without an effort ; it is their nature so to do. So 
there went out an influence from King \Ven, unconsciously to himself.” 
This spontaneous flying and leaping is here attributed to Tao, the Divine 
Moral Law. See Odes, p. 445 and note. 

- S’ce Mencius, p. C6. 

^ That is, the uniformity of nature in man and other creatures. 
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studj, and your ideas will gradually become true 
and correct. (Reply to Liao Tzii Hui.) 

5. Chang Yiian Te’s * explanation of Tao as the walk 
of life is certainly too wide, and you, Tzu Yo,^ are right 
in contradicting it; but his use of the word “walk” is 
nevertheless not without reason. When, therefore, you 
neglect to follow this up and analyse his argument for him, 
but, taking a different line, answer him by quoting Ch'eng 
Tzu’s simile of the boundless desert,® it is not surprising 
that you yourself are conscious orf having fallen into the 
eiTOr of being neither clear nor relevant, (Ch'eng Tzii in 
his statement is comparing Moral Law vith Righteousness 
so that his simile has a natural appropriateness and is 
without fault.) The effect of your method of answering 
his argument is that you and he are talking about two 
different things^ which have no connexion with each other. 
This is because your® own perceptions are not perfectly 
clear, and so you cannot avoid resorting to guesswork, 
generalizing,® and forced statement, with the result that 
you branch off into superficial and vague ai'guments, and 
are unable to make your meaning clear. According to my 


' Chang Hsia style \uan Te, was one of Chu Hsi’s most 

prominent disciples. He was a native of Ch'ing Chiang ?!)• 

^ Tzu Yo was another disciple, surnanied Lu, to whose communication 
this section was a reply. See p. -07, n. 3. 

* See f P* volume and n. 1. 

^ ^ ^ “ He 13 on the east >ide and I am on the west side.” 

® Lit. “ my,” but = “ one’s own,” and refers to Tzu Yo, to whom 
this section is addressed. 




to cover, or include, in a basket, hence to generalize. 
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idea, Tao obtains its name simply from the principle of 
inherent right present in all phenomena. Yiian Te says 
baldly that it is the walk of life, in which he is certainly 
wrong. If at the time, however, you had contented your- 
self with answering him by saying that Tao is the road 
along which we ought to walk, you would have succeeded 
in making your o-«m ’ idea clear in his language, and the 
phrase “boundless desert” would also have its place in 
your argument. Further, with regard to your reference 
to the expressions “ negative and positive modes ”, " the 
relation between sovereign and minister and between father 
and son,” “the corporeal and incorporeal,” and the simile 
of “the boundless desert”; if we first combine and then 
analyse them, the negative and positive modes, the relation 
between sovereign and minister and between father and 
son, are all phenomena, the actions of man ; while the 
corporeal consists of the varied species of the myriad 
phenomena — each one of wliicli has within it the principle 
of right, what we call hloral Law, the road along which 
we ought to walk — ^and the incorporeal is the void of the 
boundless desert. If we speak of it from the point of 
view of the incorporeal, its “boundless desert” character 
is certainly the sub.stance, and its manifestation in 
^phenomena its operation. If we speak of it from the 
point of view of the corporeal, then phenomena constitute 
the substance and the manifestation of the principle its 
operation. You must not combine them and say that the 
incorporeal is the substance of Moral Law, and “the five 
duties of universal obligation” its operation. What Yiian 
^ tSee p. 2S5, n. 5. 
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Te says, from the sentence “ Tao cannot act of itself ” 
on-tt'ards, is -nnthout error, and yet you argue against it. 
(The answer says What is so far true, but as a reply is 
irrelevant.) Eef erring again to a later statement, you 
say, “The incorporeal is termed Tao, and constitutes the 
principles of things, the corporeal is the manifesting 
vehicle and constitutes the things themselves.” ^ You 
would do well to cast everything else aside and confine 
your argument to these two senteneesi ; for if you get 
these clear, the rest will of its ov\m. accord become per- 
fectly clear and complete. (Seply to Lii Tzu yo.)^ 

6. Question. The reason why I cannot agi'eo with 
Yiian Te’s e.xplanation of Fao as the walk of life is that the 
word “'walk” is not adequate to express the meaning of 
the word Tao ; you must also include the reason for the 
walk." But still, in order to find the one, was it necessary 
to look for two ? I therefore used Ch eng Tzu’s simile pf 
the “boundless desert”, anxious that Yiian To should 
search deeply into this great substance, and by meditation 
perceive the mj’stery wliich lies beyond the perception of 
the senses ; then, as a natural consequence, he would realize 
that the word “walk” was altogether inadequate. If 
I had said “the road along which we ought to walk ”, then 
I fear he would not have been able to grasp the idea of 
“universal obligation”,'* nor would the origin of Tao nave 

1 Yi Ching, p. 377, where, however, the passage is translated differently ; 
c£. the Chinese text. Imp. Edition, pt. xiv, f. 21. 

^ See above, 

* See p. 285 for the argument to which this whole question refers. 

‘ See D.M., p. 270. 
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been easy to explain by such language. The corporeal 
is tlie incorporeal. When the Commentary on the Yi^ 
says, “The most subtle is law,” it is the incorporeal 
■which is referred to, and when it says “ the most manifest 
is phenomena ”, it is the corporeal whioh is referred to. 
The substance and .operation have one source, the mani- 
festation and the subtle principle are insejiarable. There- 
fore, though there is the distinction between the corporeal 
and incorporeal, they are still but this one ethical 
principle. 

Answer. The fault in Yiian Te’s statement I have fully 
explained already." But your way of stating the case 'will 
not meet his |X)int. I fear you can only see yourself 
right and have not carefully examined what I said. You 
say that the law according to which we ought to walk con- 
stitutes the univer.sal obligation, and that the phrase, 
“ void like the boundless desert,” represents the origin of 
Tao. This really does not amoimt to a serious statement, 
and is not what I would have expected of Tzft Yo. That 
you can rate thi-: is in itself sufficient to account for your 
other statements not being correct. You must lay hold 
of the truth that there is only tliis one natural principle 
of right. When we use the phraeo, ” void like the bound- 
less desert,” it is not that there is any such entity in 
addition to this principle. As to the corporeal and in- 
corporeal there certainly is a difference. You have to 
diiicle them and say that this is substance and that is 
operation, before you can say that they have one soui-ce. 

^ That is, the Commentdry by Ch'eng I. 

^ See pp. 285-7. 
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You have ,to say that this is phenomenon and that is its 
principle, before you can say that they are inseparable. 
If they were merely one entity there would be no need to 
speak of one source, and of their being inseparable. (Reply 
to Lit Tzu Yo.) ^ 

7. Tho Su school- say: “Lao Tzti taught us about 
Tao, but said little of the manifesting vehicle, because^ 
if the student confines himself to the knowledge of the 
vehicle, tlien Tao will be obscured ; he therefore excluded 
Love and Righteousness and rejected Ceremony and 
Music, in order to make clear the Tao.” ® I explain the 
word “ Tao ” as tho general term for Love, Righteousness, 
Ceremony, and Music, and these four are the substance 
and operation of the Tao. The cultivation of Love and 
Righteousness, and the development of Ceremony and 
Music by the sages, were in order to manifest the Tao. 
For the Su scliool to say that Love and Righteousness 
were .excluded, and Ceremony and Music rejected, in order 
to jnanifest the Tao, is to discard the multiples two and 
five in order to find ten. Tliis surely is wrong ! (Criticism 
of the Su Huang School’s Exposition of Lao TzS..”) * 

8. The Su school say : “Heaven’s Moral Law cannot 
bo expressed in words ; what can be so expressed is its 
similitude. The understanding know the true by means 
of the similitude, and the ignorant by fastening upon the 

^ See above. 

" See J, P. Bruce, Introduction to Chu Hst and the Sung School^ ebap. iv. 

’ ^ ^ , pt. xeix, f. 25. See also Tao Te Ching, chap, xir ; cf. 

W. C4orn Old’s The Book of the Simple Way, p. 54. 

* ^ ^ , pt. xeix, f. 24. 
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similitude fall into error.” ‘ Jly position is this : The 
sages explained Moral Law as the relation between 
sovereign and minister, father and son, husband and wife, 
elder and younger brother, and between friend and friend ; 
what I ask is, do these express Moral Law or only its 
similitude ? Does fastening upon these and acting 
accordingly mean that we shall fall into error ? But why 
really should Tao be inexpressible in words ? It is only 
because men do not realize that Tao and the manifesting 
vehicle are nev'er separate, and seek it in the inscrutable 
and formless, that they use such language. (Criticism of 
the Su Huang School’s Exposition of Lao Tzti.) 

9. A principle is invisible ; it is only in actions and 
speech that right and wrong are perceived. The more 
minutely we investigate and understand it, the more 
exquisitely line the principle appears. When the ancients 
spoke ,of “investigating things” and “ perfecting know- 
ledge they meant no more than that we should make 
a beginning at this point. (Ecply to Hu Clii Sui.) ^ 

LAW. 

(Sixteen Sections from the “Conversations”.) 

I. Law is like a piece of thread with its strands, 
or like this bamboo basket. Pointing to its rows of 
bamboo splints, the Philosopher said. One strip goes this 
way ; and, pointing to another strip. Another strip goes 

^ f. 25 q{. Tao Ching^ chap, i ; see The Boole of the Simple}} ay 

by W. Gorn Old, p, 25. 

G.L., p. 222. 


* See p. 24, n. 1. 
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that way. It is also like the grain of the bamboo ; on 
the straight it is of one kind, on the transverse it is of 
another kind. So the mind possesses numerous principles. 

2. Whether great, as in heaven, earth, and' all things, 
or small, as in the activities and rest of oi-dinary, life- 
in ,all (alike is the Law of the Supreme Ultimate and of 
the Two Modes. 

3. In all things throughout the universe .there is 
nothing that is not relative. Given the negative mode, 
there is the positive; given Love, there is Eaghteousness ; 
given good, there is evil ; given speech there is silence ; 
given movement, there is repose.^ And yet there is but 
one principle, (as when a man walks out, or when ho 
returns, it is with the same pair of foot. It is like the 
breath of one’s moutli : in expiration it is warm, and in 
inspiration it is cold. 

4. Whether high or low, fine or coarse, root or fruit, 
there is but one Law. 

5. Whenever you consider principles you must 
apprehend clearly the fountain-head'; in all subsequent 
stages it is still this Law which is diffused in the mfinite 
variety of phenomena. Confucius in his teaching 
enunciated principles on any and every subject as they 
were presented to him, but did not point out one supremo 
general principle. But if you take things which are all 
about ,us, and generalize oonoeming' them, you will 
perceive a general law. Mencius drew attention to this 

' See ig ^ , pt. XV, f. 20. 
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in his teachings ; while Chou Tzu made it specially clear 
in his doerrine of the Supreme Ultimate. Take, for 
instance, the feeling of solicitude : if from this you trace 
backwards you will arrive at Love, which is inherent in 
the Mind ; but Love is the Prinoiple of Origin, one of 
the Divine Attributes, anid the Principle of Origin is the 
positive and active mode of the Supremo Ultimate. Thus 
by tracing backwards stage by stage we arrive at the 
fountain-head. If now, we apprehend the Supreme 
Ultimata olearly, we shall certainly be able to recognize 
the numerous laws and principles of the universe as all 
proceeding from it. In every single phenomenon there 
is a principle, and nothing is without its principle. 

6. Some truths are obvious, and it is best to give 
expression to them in free and easy terms. To clothe 
them in tortuous language is mischievous. 

7. Throughout the universe this principle is present 
in everything, even in insignificant things ; for “ the 
Decree of Heaven is wliat we term the Nature But the 
principle is formless, with nothing in which to inhere, 
except in the affaii's of eweryday life. These two are 
never separate ; in every single tiling there is its law, 
therefore “ the noble man makes an extensive study of aU 
learning ”J It might seem as if extensive study were an 
unimix)rtant matter, but those many principles are all 
to be found here, and all 2 >rocoed from the one source. 
Thei'cfore, whether fine or coarse, groat or small, all alike 
are made use of and mentally grasped, for the simple 

‘ D.5I., p. 247. ” Analecta, VI, xxv (p. 57). 
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reason that tliere is nothing extraneous to me. When all 
ai'e thus understood, knowledge is perfectlj developed, and 
becomes full-orhed and complete. 

8. The “Great Learning” speaks of “investigating 

tilings but not of on “ exliaustive investigation of 
principles ”,2 because to investigate prineiples is like 
clutching at vacancy with nothing to lay hold of. When 
it simply says “investigate things ”, it means, through 
the corporeal vehicle to seek the incorporeal Moral Law 
and when we do that we find that the two are inseparable, 
so that there is no need to say more than “investigate 
things ”. “ Heaven in giving birth to the multitudes of 

the people so ordained it tliat inherent in every single 
thing there is its rule of existenoe.”^ This is what is 
meant by Tao. Where do you findl it said that every 
thing is itself a role of existence ? 

9. This principle is infinite. It is present all around 
us ; it runs through all the myriad threads of the web of 
life. Drawing circles with his finger, the Philosopher 
said : See, there is circle within circle. Horizontally it 
is so, perpendicularly it is so, backwards and forwards it 
is all so. If we express it from the point of view of 

> G.L., p. 222. 

2 Ibid., p. 229. In the original text of the G.L. the word translated by 
Legge as “ investigation ” in the phrase “ investigation of principles ” is 
a different word from that used in the phrase “ investigating things ’. It 
means “ exhaustively to search for". ChuHsi’s point is : You " investi- 
gate ” or “ examine ” a phenomenon or thing ; you “ search for ” its 
principle. 

^ Alluding to the passage in the Ti Ching i cf. p. 288 of this volume. 

^ Odes, p. 541. 
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the iTwo Modes, the Supreme Ultimate is the Supreme 
Ultimate, and the Two Modes are its operation. Prom 
the point of view of the Four Symbols, the Two Modes 
are the Supreme Ultimate and the Pour Symbols are its 
operation. And pgain, from the point of view of the 
Eight Trigrams, the Four Symbols are the Supreme 
Ultimate and the Eight Trigrams its operation. 

10. This principle is so great as to include Ch ‘ien and 
K‘un,^ and sustain the processes of creation and trans- 
formation ; it is so minute as to penetrate the finest 
hair.2 All-oompreinensivo and all-pen^ading, we must 
nevertheless asoertain what it is that it comprehends. 

11. Question. When Ch'eng Tzil said, “It is the law 
of the universe that everything has its correlative and 
nothing stands alone ” ; why did he go on to quote the 
passage, “unconsciously the feet begin to dance and the 
hands to clap ” ? ^ 

Answer. If it he true that there is nothing which 
does not have its correlative, and we realize what it means, 
it is indeed a matter for astonishment and laughter. As 
to the Two Modes, now, they Imre a correlative, but what 
is the oorrelativo of the Supreme Ulfcimatei ? 

Questioner. The correlative of the Supreme Ultimate 
is the Infinite. 

* The dual creative Powers ; see J. P. Bruce, Introduction to Chu Hai 
and the Sung School^ chap, vi. 

^ m, H, and are four measures of wliich the largest is so small 
that the word itself means infinitesimally minute ; and of this the smallest 
of these measures is equal to one thousandth part. 

* ifi pfc. xi, f. 4 ; cf. Mencius, p. 190. 
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Amsu’er. This is onlj referred to in one sentence. 
Of the Five Agents, Earth appears to be without any 
correlative, and yet each one has its correlative. The 
Supreme Ultimate is the correlative of the TSvo Modee 
as shown in the statemont ; “ The incorporeal is 

what we call Tao, tlie corporeal is what we call 
the manifesting vehicle.” * But the correlation is 
a cross-relation. Earth is the correlative of the other 
Four Agents, Metal, Wood, Water, and Fire, because the 
four have their location, while Eartlh has not ; so that 
these also are correlated. (Pi Ta records ; ^ The reason 
is that the Four Agents are all pervaded by Earth.) The 
Hu School 2 say that good is not to be contrasted with 
evil. But evil is tlie negative of good, just ns you have 
Love and not-Love ; why should they not be contrasted ? 
If not, then everything in the universe will appear to be 
one-sided like a single-bi-anched horn,‘ and nothing can 
be predicated of anything. 

12. Question. It is saidj “It is the law of the 
universe that everything has its correlative and noUiing 
stands alone. Given movement tliere must be repose, given 
the negative there must be the positive, and so on to 
bending and straightening, diminishing and growing. 


J See p. 287. 

= Wu Pi Ta, style Po Feng ; see ^ pt. Isix, f. 53. 

2 See J. P. Bruce, Introduction to Chu Hsi and the Sung School, chap. iv. 

4 ^ |g a point leaning on one side, with nothing on the other side 
to match it. 
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nourishing and decaying ; nothing is excepted.” i Is this 
naturally so ? 

Answer. It is all naturally so. “One ” is the correla- 
tive of “two”, and the corporeal of the incorporeal'. But 
in the case of “ one ” there is a correlation within it, as, 
for example, in the cose of an object in front of me, there 
are its back and front, its higher and lower parts, its inside 
and outside. “ Two,” also, Ims its own correlatives. 
Although it is said that everything has its correlative and' 
nothing stands plone, yet there is an aloneness which' 
nevertheless also has its opposite ; for example, on the 
ohesshoard, in each pair of squares the two are mutually 
oorrelative, hut there is one in the centre whicli is 
simply an empty track, and apparently without any 
correlative ; but this track stands in contrast to the whole 
three hundred and sixty squares.^ It is what we speak of 


' Cf. pt. XV, i. 20, where a similar statement is made. See p. 39, 

n. 2. 

2 There are two Chinese games played witli a board divided into 
squares. The one is named Ifsiang C'hi is said to have 

been invented about 1120 b.c. It is doubtless connected in origin 
with the western game of chess. The game is p]a 3 ’ed with thirtj^-two 
men on a board of sixt^'-foiir squares ; the board, however, differs from 
that used in the western game in that there is a gap between the fields 
of the two opponents popularly called the Yellow River. The other 
game i.s called Wei Ch‘i Its origin is ascribed to the Sage- 

Emperor Yao. The game is pla^'ed with 360 black and wliite pieces on 
a board with eighteen rows of eighteen squares eacli. The pieces are 
placed not in the squares, but on the points of intersection of the 
dividing lines and of the union of the latter with the boundar}" lines. 
Of the places thus formed there are 361. It is the board used in the 
second of tliese two games that is referred to in the text. 
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as the One in contrast to the All, Tao in contrast to the 
vehicle of manifestation. 

13. Question. With regard to the passage, “ Void 
like the boundless desert . . . lead men to enter the beaten 
path,”i -when Ch'eng Tzu uses the expression “beaiten 
path ”, does he not mean the way in which men ought to 
act, and that of everything we ought to do, the principle 
exists beforehand, so that when we are about to do a thing 
we do not need to search for its principle. 

Answer. What it says is that before the case exists 
there is its law ; for example, the law of the relationship 
between sov'ereign and minister exists before there is 
sovereign or minister ; the law of the relationship between 
father and son exists before there is father and son. It 
cannot bo that before the relationships of sovereign and 
minister, father and son exist, the law of those relation- 
ships is non-existent, and that it is when they come into 
existence that the principle is implanted in them. 

' jg pt. XT, f. 11. The whole passage reads: ftjj ^ ^ Bl'o 

m m ^ ^ e. ^ s e. s ^ to 

in H R i /tio S ^ ^ ^ — Ko ^ 

it ± lii - ^0 1® ^ « jiL'o #.n f# K m m 

A lie A ^ liiio IS 7® ^ fio iP K ^ 

“ Void like the boundless desert, but filled with innumerable Forms like 
a dense forest ! Before the response [i.e. to a particular phenomenon] is 
not before, and after the response is not after. Just as a tree a hundred 
feet high is one unity from the root to the topmost branch and outermost 
leaf, so you must not say that the transcendental is a thing by itself, formless 
and trackless, waiting for man specially to prepare and bring into his 
personality, and so lead him into the beaten path. Seeing that it is a 
beaten path there is only one beaten path.” 
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Question. What does the sentence, “Seeing it is a 
beaten path, then there is only one beaten path,” mean ? 

Answer. In any one phenomenon there is but one 
principle : whether subtle or coarse there is one law 
running through it and no other. The moderns can see 
only the first part, its fonnlessiiess and tracklcssnoss ; and 
speak of it as a vast emptiness. They have not realized 
that though it is “Void like the boundless desert ”, it 
“ is filled with innumerable Forms like a dense forest ”. 
For example, the Buddhists speak only of Vacuum and 
the Taoists speak only of the Non-ens, but do not realize 
that it is filled with innumerable principles. 

Question. In the sentence “‘Before the response’ 
is not before, and ‘after the response ’ is not after ”, does 
the word “response ” mean response to phenomena ? 

Answer. “Before the response” means before the 
response to a particular phenomenon, and, similarly, 
“after the response” means after the response to 
a particular phenomenon. Before the response of course 
is “ before ” in time, but the event responded to is sub- 
sequent, and after the response is made, is, it is true, 

“ after ” in time, but the principle of the response is 
antecedent. 

14. Question. It is said ; “The good and evil in the 
universe are both Divine Law.’’^ Of the schools of Yang 

‘ Quoied from Ch'iag Jling Tao’s ivriUnga ; see jy; pt. ii. A, f. 2. 
The whole passage is :j “ T)ie good and evil in the universe are both 
Divine Law. Wiiat is called evil is not evil originally, but it comes to be 
such by e.vccss or shortcoming, as is exemplified in the schools of Yang 
and Mo. ” 
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and ilo ^ the one went too far and the other not far 
enough,- but they both started from Love and Eigliteoua- 
noss. To call those Divine Law is right, but can the groat 
wickedness of the world be called Divine Law ? 

Answer. Originallj^ it was Divine Law, but it has 
been perverted and so come to what it is. For example, 
cruelty is the reverse of solicitude. Arson and murder, too, 
are the extreme of wickedness, but the use of fire for the 
cooking of food, and the killing of a man that ought to be 
killed ; are not these Divine Law ? It is simply from 
the perversion of it that wickedness springs. Ethical 
principle has both its obverse and reverse. Obedience 
to it is right, disobedience to it is wrong. It is because 
Law exists that evil exists. Like the muddy stream of 
a sewer ; if in the beginning there had been no clean 
water there could not have boon this muddy stream. 

15. Some one asked ndth reference to the statement, 
“Good and evil are both Divine La%v”^ : In the case of 
excess or defect, or in the case of many small wickednesses, 
it is granted that jou may still cal! them Divine Law. 
But how can the great sin and wickedness of the world 
also be Divine Law ? 

Ariiswer. The original mind wliich man has at tno 


' Yang Chu and Mo Ti were phiiosophers of tlie fourth and fifth centuries 
B.C., whose views wore combated by Mencius. Yang was the apostle of 
egoism and Mo of altruism. See Legge’s Prolegomena to Mencius, chap. in. 

- Mo Tzu in his doctrine of universal love went too far, i.e. he went 
beyond the Mean, while Yang TzQ in his egoism did not come up to 
the Mean., 

“ See above. 



300 PHILOSOPHY OF, HUMAN NATUEE 


beginning is whoEy good, but very early it becomes clouded 
by tiia desire for pleasure and sbrinking from pain. For 
instance, violence and robbery are tbo reversal of the 
solicitous mind : this is a case of man himself reversing 
the Divine Law. 

Huo Sun asked : If it is a reversal of Divine Law, how 
can it be said that good and evil are both Divine Law ? 
Is it not that the wickodnees of violence and robbery 
criginally issued from the feelingi of shame and hatred ; 
that lust and covetousnees originally issued from the 
feeling of solicitude ; and that both became wrong by 
excess, but that in their issue at the beginning they were 
both Divine Law ? 

Answer. This statement of the problem is also good. 
But with reference to what is called reversal, in the Four 
Terminals themselves there are mutual contrasts ; for 
example, the feeling of shame and hatred is the opposite 
of solicitude, the sense of right and wrong is the opposite 
of the feeling of modesty and humility. What you say 
is also a good interpretation, and from it I now see the 
meaning of a former statement of yours which I could 
not understand. You said, “In the exercise of human 
wisdom reject the disingenuous, in the exercise of human 
courage reject the tyrannical.” In these two sentences 
I could follow your meaning. But when you said, “ In 
the exercise of human love reject covetousness,” I could 
not understand you. Now, however, when ymu say that 
covetousness originally issues from the feeling of love, 
what you said then becomes clear and is also right. When 
one’s thought dwells upon it, how easy it seems for the 
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perfectly good man to contract the faults of carelessness 
and indulgence^ leniency and covetousness. 

16. Chi Jung Fu asked : What is the meaning of the 
statement, “ To accord Tvith Law pertains to the thing 
done ; Eighteousness is in the heart” ? 

Ansioer. The phrase, “ To accord with Law,” applies 
to the thing as done in accordance with Law, “Eighteous- 
ness ” is that by which we are able to do it in accordanQe 
with Law. Eighteousness implies choice and rejection. 
The Commmtanj on the YO says: “In the thing 
itself it is Law, in the management of the thing it is 
Eighteousness.” 

(Five Sections from the “Collected Writings”.) 

1. All in me that is not the body is Law. What I 
have to do is not to allow the body' and its passions to 
rule, and see to it that they wholly follow this Law. It 
is not that outside my person there is another entity which 
we call Law. To drift into some side course is not what 
can be called attaining. (Eeply to Lii Tzu Yo.) ^ 

2. The saying, “ By the art of Meditation to enter 
Tao,” 3 means that when thought reaches the point that 
its stream is cut olf, Divine Law is perfectly manifested. 
Tliis again is incorrect. True thought IS Divine Lavi ; 
its continuous flow and operation are nothing else than 
the manifestation of Divine Law. How can it be that 
we are to wait till the stream of thought is cut off before 

' By Ch'eng I. See p. 207, n. .1. 

* Referring to the Buddhist Meditation Trance. 



302 PHILOSOPHY OF HUMAN XATUEE 


Divine Law is manifested ? Moreover, wliat is this that 
wa call Divine Law ? Are not Love, Eighteousness, 
Eeveronoe, and Wisdom, Divine Law ? Are not the 
relationships of sovereign’ and minister, father and son, 
elder and younger brother, husband and wife, friend and 
friend. Divine Law ? If the Buddhist really apprehends 
Divine Law, why must he act contrary to and confuse, 
cut off, and destroy all these, beclouding his own mind, 
and losing his true knowledge of himself ? (Eeply to 
Wu Tou Nan.) 

3. You say; “For the Buddhist, apart from the one 
Intelligence, there are no distinctions ;for him phenomena 
have no existence. For us Confueianists, of all phenomena 
there are none which are not Divine Law.” This state- 
ment is correct, but for us Confueianists also, these 
distinctions are not apart from Intelligence. But within 
this Intelligence there are the differences of height and 
depth as of heaven and earth, and the infinite variety of 
things, of all which, not even the smallest hair can bel 
changed. This is exactly expressed in the expressions, 
“ Divine social aiTangcmcnts,” “ Divine social dis- 
tinctions,” “Divine Appointments,” and “Divine re- 
tribution.” ^ (Eeply to Chan Chien Shan.) 

4. The most subtle is Law, the most manifest is 
phenomenon ; the substance and operation have one 
source ; the manifestation and the subtle principle are 
inseparable. For from the point of view of Law the 
operation is latent in the substance, which is what is meant 

* S/iu Ching, p. 7?. 
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by “ one eourcc From' the point of viev/ of the 
phenomenon, the subtle principle cannot be outsido the 
manifestation, which is what is meant by “ inseparable 
(Eeply to ,Wang Shang Shu.) 

5. Divine Law is all-corn prcliensive ; but the very fact 
that it is called Law implies the existence of ramifications. 
Therefore the four virtues of which it consists, Love, 
Eighteousness, Eeverenoe, and Wisdom, have in the nature 
of the case each its own principle, and there is no con- 
fusion between them. Before their manifestation we do 
not see any clue to their character and are not able to 
describe them as any one particular law ; therefore we 
use the term aE-oomprehensive. It is not that within 
the comprehensive there are no distinctions, and that sub- 
sequently Love, Eighteousness, Eeverenoe, and Wisdom 
come into existence one after the other, as four visible 
things. You must bear in mind that Divine Law is simply 
the general term for Love, Eighteousness, Eeverenoe, and 
Wisdom, and that these four are the several component 
principles of Divine Law. (Eeply to Ho Shu Ching.) 

VIETUE. 

(Five Sections from the “Convers-ITioxs”.) 

1. The Doctrine of the Mean distinguishes be- 
tween hloral Law and Virtue when it speaks of the five 
relationships as “the universal Moral Law”,^ and of 
Wisdom, Love, and Courage as “the universal Virtues .* 

2 Ibid., p.'271. 


* D.M., p. 270. 
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The sovereiga has the Moral Law of the sovereign, the 
minister that of the minister, and Virtue is the practice 
of Moral Law. Therefore the sovereign is ruled by love, 
the minister by seriousness, and love and seriousness 
should be termed Virtue and not Moral Law. 

2. In the expressions “perfect Virtue ” and “ perfect 
Moral Law”,^ Moral Law is that which is followed by 
all men in common. Virtue is that which the individual 
receives for Iiimself alone. Of the expressions “ complete 
virtue” and “supreme goodness”,^ complete virtue is what 
the person receives,^ supreme goodness is what the person 
attains to. Of the terms sincerity, ingenuousness, 
honesty,* and truth, singleness of mind is what we call 
sincerity, complete self-expression is what we call 
ingenuousness ; as it is in the heart it is honesty, as 
manifested in objective fact it is truth. 

3. Virtue is wliat we obtain from Heaven'; when by 
study we obtain it, wo obtain the very thing that pertains 
to our own duty. 

4. To seiwe one’s parents is the virtue of filial piety, 
to serve one's elders is the virtue of fraternal respect. 

> Ibid., p. 280. 2 G.L., p. 227. 

^ There is a play on the word ‘‘ virtue ” here. In Chinese it is “ te ”, 
and the word “ to receive ” is also “ te ”, different ideographs but the 
same sound. The allusion is to a sentence in the Li Chi ^ ^ 

“ Virtue means realization in oneself ; see Li Ki, vol. ii, p. 95, and Legge’s 
note. 

* Fn (^) 13 hardly distinguishable from Ch‘eng (g!||), sincerity; see 
Ti Ching, p. 199 and note on p. 200. The word honesty ” is here adopted 
to distinguish from “ sincerity ” occurring just before, but of course in its 
older sense of “true-heartedness”. Cf. p. 431, 
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Virtue is ■\vliat is received into tlie heart. Before seirving 
one’s parents and following one’s elder brother, to already 
possess a perfectly filial and fraternal mind : tliis is what 
we term Virtue. 

5. The Master asked : How do you regard the section in 
the Literary Remahis^ which says, “If we wish to 
hold the Divine Law fujmliy, the secret lies in Virtue ” ?< 
Pi Ta^ replied: The Doctrine of the Mean say^, 
“Only by pea-feet virtue can the perfect Moral, Law be 
realized.” ^ 

The Master remained silent for some time, imtil Pi Ta 
asked him what he thought, when he replied : This also is 
correct, hut you are only quoting. What really is Virtue ? 

Pi Ta. It is simply this ethical principle. When by 
study and practice we translate it into conduct, and show 
that it is our own certain possession, then we are able to 
presence and not to lose it. 

Chu Hsi. How do you explain the sentence : 

“ Ordinarily you may see the evidence of it in Virtue ” ? 

Pi Ta replied by quoting Heng Ch'ii’s explanation of 
Virtue as “ guarding whatever moral principle we receive 
in the proportion in which we receive it ”. 

Chu Hsi. You must receive it before you can guaiE it. 
According to this explanation you still have not acquired 
a thorough understanding of the word “Virtue”. More- 
over you say: “It is simply tliis ethical principle”; but 
you must be continually watcliful, and make the principle 

^ The Literary Remains of the Brothers by Chu Hsi. 

^ See p. 295. 

3 H.M., p. 286. 
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which is in you such that action is certain to be in accord- 
ance with it. For example, wiien sitting in meditation 
alone before serving my parents and my sovereign, and 
before holding intercourse with my friends, there must 
already be in me the perfectly filial and fraternal, loyal 
and faithful disposition, which so inspires my conduct that 
in serving my parents I cannot be other than filial', in 
serving mj- sovereign I cannot be other than loyal, in 
intercourse with friends I cannot be other than faithful, 
and this spontaneously “ without waiting for special 
preparation For as cherished in the heart it is called 
Virtue,- as seen in action it is called conduct. The Yi 
says : “ In the noble man his conduct is the fruit of his 
completed virtue,” ^ which expresses exactly the idea that 
Virtue is seen in all kinds of action. When Virtue is 
perfected in me, it is as though there were a man in me, 
who of necessity is filial and fraternal, loyal and faithful, 
and would not in any wise do anything that is not filial 
and fraternal, loyal and faithful. It is something like 
tho Taoist’s idea of nurluring a child into existence within 
one. Evciything pertaining to human dedre, this man 
will in no wise con, sent to let me do. Therefore it is 
said ; ” The completion of tho study of them by silent 
meditation, and the securing of tho faith of others with- 
out tlie use of words, depended on their virtuous conduct.”* 
VTiat tliis means is ; Although as yet it is not expressed 
^ See p. 297 and n. ]. 

Though not yet put into practice, if it is received into the heart, it is 
Virtue. 

^ Yi ChtJig, p. 410. 

^ Ibid., p. 37S. 
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in words, yet being cherished in the heart, this kind of 
conduct is already determined upon, after which there 
must be watolifulness, concern, and nurture. The reason 
why there must be such nurture is to guard against any 
break. Cli'eng Tzii’s statement that we must secure that 
faith of others in us which will be independent of words 
means that before speech or action there is already this 
perfectly virtuous “man” in me,i but without tis yet any 
visible manifestation. Therefore it is said, “ It is hard 
to picture it in words.” 

* See above. 




THE PHILOSOPHY OF 
HUMAN NATUEE 

BOOK VI 

BEING BOOK XLVII OF 
THE COMPLETE WORKS OF CHU HSI 


LOVE 




BOOK VI 


LOVE 

(FoiiTY-NiN'E Sections from the “Conversations”.) 

1. Some one asked ; la Trutli the all-compreheMive 
and inactive, and Love the flowing forth of Law ? 

Answer. From the point of view of the Nature Love 
does not flow forth either,^ hut its energy-producing 
principle includes the four cardinal virtues. 

2. It is after w'e have received tliia Vital Impulgey 
and are thereby in possession of life, that we have 
Reverence, Wisdom, Righteousness, and Sincerity. From 
the point of view of priority Love is first, from the point’ 
of view of greatness Love is greatest. 

3. To-day we shall endeavour' to understand what is 
the meaning of the word "Love'”. The saints and sages 
expounded it frequently, one in one way and another in 
another. Their use of words and the meanings attached 
to them di.'Ter, hut when we have definitely ascertained 
what the meaning" is in each case, and when we have 
collected together and carefully examined their statements 

^ That is, Love does not differ from Truth, so far as flowing forth, is 
concerned. ' 

The Vital Impulse is Love ('t)> parent of all the "vartues, as is 
repeatedly taught throughout Book VI; cf. especially pp. 314, 315, 316. 
See also J. P. Bruce, Introduction to Chii Hsi and the Sung School, chap. xiii. 
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— floattered as they are like the stars — we shall find that 
this is the invariable interpretation, and that it is every- 
where consistent. In the definition of Love as “The 
principle of affection, and the virtue of the mind ”, which 
is given in the Collected Cominents,^ affection is 
sohoitude, and solicitude is Peeling ; its principle is Love. 
In the phrase, “ The virtue of the mind,” virtue, again, 
is simply affection, because the reason why Love is called 
the virtue of the mind is that it is the source of affection. 
The two elements which make man to be man are Law, 
which is the Law of Heaven and Earth, and Ether, which 
is the Ether of Heaven and Earth. Law is without traces 
and invisible, so that it is only in the Ether that we can 
see it, and if we would understand the meaning of Love, 
wa must think of it as manifested in an all -comprehensive, 
mild, and gentle Ether.* This Ether is the positive spring- 
time Ether of Heaven and Earth, its Law is the life-pro- 
ducing Jlind of Heaven and Earth. If now we turn to 
man’s own personahty and suppose him to possess this 
Law, what do we find ? The moment he possesses it he is 
good in precisely the same way,* and free from drought in 
the same way, as Heaven and Earth. < If we examine the 


^ A work compiled by Chu Hsi ; ^ (ai) = the emotion love ; £: (jen) = 
the dispostion love. 

2 Jen (Love) is a principal or law and purely immaterial, but Law can 
only be discerned in the Ether as its medium of manifestation ; hence the 
meaning of each of the four nature-principles is seen in the Ether, which 
in the case of Jen is all-comprehensive, mild, and gentle. 

= thu3, i.e. man exhibits the same characteristics as Heaven 

and Earth. 

* “ Drought,” i.e. the opposite of “ life-producing ”. 
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many passages in which the saints and sages discuss Love 
we find that they all] have the same meaning. Coufuoius 
described it to Yen Tzu as “ The mastery of self and the 
return to right principle To master,, and Bo get rid' 
of self, is obviously this very idea. It is not something 
that must be arranged for the occasion ; in every one it 
is from birth a perfect, alLpervading thing. This 
principle has no separate selfish element ; the man who 
is ruled by it looks upon other men as one with himself,^ 
he Icxiks upon lower creatures as one with himself. When 
the altruistic principle has free course, there cannot but 
be this kind of outlook. The disciples of Confucius 
inquired only os to what we should do to practise Love ; 
as to what Love is in itself they all knew already. Modern 
scholars on the other hand are ignorant of what it is ; how 
then can they speak of practising it ? Consider further 
the Alaster Ch'eng’s statement, “ In the narrow sense it 
is but one, in the comprehensive sense it includes the 
fom%” The statement above this: “The Principle of 
Origin, of the Four Attributes, corresponds to Love in 
the Five Cardinal Virtues,” seems to imply that there 
is a great Love and a small Love. What Ch'eng Tzd 
speaks of as love “in the narrow sense” is the small 
Love, which is simply the one thing. Love. What he 
speaks of as love “in the comprehensive sense'” is the 
great Love, and includes Eeverence, Eighteousness, and 
Wisdom, in addition to Love. When described in this 
way we are apt to think there are two kinds of Love, for- 
getting that Love is only one. Allthough we speak of 
^ Analects, XII, i, 1 (p. 114). 



314 PHILOSOPHY OF. HUMAX XATUBE 


it in the narrow sense, all these many principles are in- 
cluded in it'; and when we speak of it in the comprehensive 
sense it is still these principles -which are included in it. 

Chih Tao said : Is it not like the spring, the season, 
■when things are born, which already enfolds within it the 
gro-wth of summer, the fruitage of antumn, and the storage 
of -winter ? 

Answer. The spring is the season when things are 
bom. In summer, autumn, and -winter there is still the 
same ether flowing onward ; but in spring we have the 
idea of the new-born burst of glory. In the summer, after 
the fruit becomes fixed, this Vital Impulse gradually be- 
comes old. 

Huo Sun said : We can certainly recognize the mild 
and gentle ether as Love, and if we consider it als including 
the four virtues, then naturally there is refineiment, the 
sense of obligation, and clear discrimination. 

Answer. Yes. 

4. Whenever and wherever Love penetrates, whatever 
should be Pightcoiis will be Eightcous, and whatever 
should be Eeverenc.o or V/isdom will bo Eeverence or 
Wisdom. Consider, also, the storing operations through- 
out the uinverse : how can there he any cessation of them ? 
All have the Vital Impulse latent in them. Just as seeds 
or peach and apricot kernels, if sown, will spring into life, 
and are not dead things — wliicli accounts for the use of the 
word jen as the name for a kerne H — so we see all 

’ A play on tlie -ivord jvn ({iZK “ Love,” of which a secondary meaning 
is “ kernel 
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things possessed of this Vital Impulse. Thus spring is the 
Vital Impulse itself; summer is the production of things in 
their profusion; in the autumn we see this Vital Impulse 
gradually gathering itself in ; and in the winter we see it 
stored in .the storehouse. 

The Philosopher further said ; Spring and summer are 
the progression, autumn and winter are the retrocession ; 
just as in breathing, when exhaled the breath is warm, 
when inhaled it is cold. 

5. It is manifest that we should i use our efforts in all 
kinds of virtuous conduct, but how are we to ascertain 
wliat they are ? AD kinds of virtuous conduct are summed 
up in the Five Cardinal Virtues, and the Five Cardinal 
\irtuas are summed up in Love. Therefore Confucius 
and Mencius simply taught men to seek Love. To seek 
Love is to make seriousness the ruling principle, and thus 
to seek the lost mind. If we can do this we shall have! 
found the truth. 

6. Some one asked an explanation of the statement : 

“ To preserve the mind— this is Love.” 

Avswer. To preseiwo the mind we must not be over- 
come by sellish desii’o, we must apply ourselves with 
energy to everything we meet with requiring our attention. 
Ve must not allow ourselves to be led away by external 
things, but keep an extremely 'watohfid guard. If we 
continually preserve our minds, then, in dealing with all 
affairs, “ although we may not hit the centre of the 
target, we shall not be far from it.” - Anxious thought 
“ = -S' ^ “ ouglit.” 2 D.ir., p. 234. 
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and inward distraction are because we are unable to pre- 
gervo the mind. Wben we fail to preserve the mind, we 
are unable to see what we ought to see, or hear what we 
ought to hear. 

Question. Does not the seci’et of it all lie in 
seriousness ? 

Answer. Seriousness is not a separate thing, it is con- 
stantly to stir up the mind. People fly ^ through the days 
and never stop to collect their minds. 

The Philosopher said further : Although Love appears 
to have the quality of strength and directness, it really 
is a mild and gentle thing. But in its operation 
it tnanifests several phases ; there must be moral insight, 
courtesy, and judgment, tliese three, before the deed of 
Love is complete. But when the deed is done, these three 
retire and Love remains mild and gentle, because its 
original nature is such. Men only see the moral insight, 
refinement, and judgment ; but to say that these are the 
fundamental qualities of man is VTong. Spring is 
essentially mild and gentle, and therefore gives birth to 
things ; this is why wo say that Love is the spring. 

7. Some one asked about the statement : “ To pre- 
serve the mind^ — this is Love.” 

Answer. This sentence is very good, but in the 
sentence following, “ If a thing is in harmony with the 
mind do it, if not, then do not do it,” the writer Iraa 
digressed, and is treating of what pertains to Kighteous- 
ness and not Love. Moreover, we need only to take 

* f| Giles gives the meaning as “ to swoop down like a hawk 
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Mencius’ statement, “ Love is man’s mind and Righteous- 
ness is man’s path,” ^ in order to see the difference 
between Love and Righteousness. For “ Love is the 
virtue of the mind ” ; when wo preserve the mind there 
can be nothing but Love. For example, when the sage 
speaks of “ The masterj^ of self and the return to right 
principle!”," he simply means that when we have put 
a^ay selfish desires the mind will be continually pre- 
served, and is not at this point speaking of conduct. When 
you say, “ If a thing is in harmony with the mind, do it,” 
you have stepped over the boundary and trenched upon the 
ground covered by the phrase, “ Righteousness is man’s 
path.” But the ability to practise Righteousness is by 
the operation of Love. The student must constantly pre- 
sei’ve his mind, then ho will be able to estimate both the 
phenomenon that presents itself and the law it embodies, 
and so do what he ought to do. This is the teaching of 
Confucius and Mencius. Therefore we must put the 
pursuit of Love first ; for Love is the source of all laws, 
the foundation of all phenomena, and we must first know 
it, we must first preserve and nourish it : then we shaU) 
have the poijit d’appui. 

8. The virtue of the ear is alertness, the virtue of tihe 
eye is clearness, the virtue of the mind is Love. Think 
over the meaning of these statements and study them. 

Take the expression, “ The principle of affection,” and 
study and consider it with respect to your own mind, and 
you will see what Love is. 


* Mencius, p. 290. 


Analects, XII, i, 1 (p. 114). 
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Lore is mild and gentle, soft and yielding. Lao Tzu 
said, “ The soft and yielding belong to the class of living 
tilings, the strong and hard belong to the inanimate.” 
This represents the idea of Love. How could you sow 
seed upon stone ? Gentle like the mildness of spring ! 
Buoyant like the richness of new wine ! These are the 
true similitudes of Love. 

What is received from Heaven at the beginning is simply 
Love, and is therefore the complete substance of the Mind. 
But Love branches out into four divisions : the 
first division is the Love of LOVE, the second is the 
Eighteousness of LOVE, the third is the Eeverence of 
LOVE, and the fourth is the VTsdom of LOVE — one sub- 
stance with four members united under the headship of 
LOVE. The Mind contains only these foiu’, and all 
things and all events proceed from them. 

The different characteristics of heaven’s four seasons 
ai’o verj- manifest. The spring gives birth to things ; in 
summer they grow, in autumn they are reaped, and in 
winter they are stored. But, although divided into four 
seasons the Vital Impulse runs through them all; even 
in the severity of fivst and snow there is still the Vital 
Imiiulse. 

tVlien we define Love in terms of life we are going 
back a stage ; but we need to recognize the purpose of 
Heaven and Earth in giving me birth. 

Xoto anything which is hard, such as a block of stone: 
wliatever it comes to be it will bo lacking in Love. 

Yolo what takes place when there is a mild and gentle, 
soft and yielding spirit : by this come “ filial piety and 
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frr.ta-nai submis^iion, tho foundation of Love”.i In tl:e 
case of the block of stone you can neither sow seed in it 
nor re-ap fruit from it. You can Boe the idea in the pro- 
verbial expression: “A hard heart”; ■when a man is 
hard hearted, ho'w can you talk noth him ? 

In each of the expressions, solicitude, conscientiousness, 
courtesy, and moral insight, there is a combination of the 
meanings of two words. “ Solicitude ” combines the word 
“ grief ”, which is the initial word, vdih “ distress' ”, -nhich 
means pain ; ‘‘ conscientiousness ” combines the word 
“shame”, meaning shame at my own wickedness,- with 
“ hatred ”, meaning hatred of •svickedness in others ; 

“ courtesy ” combines the word “ humility ”, having refer- 
ence to myself, with “complaisance”, having reference 
toothers ; tho expression “ moral insight,” e.xplains itself.® 
As soon as Love exists it produces Eoverence ; there- 
fore Love answers to the spring, and Eeverence to tho 
summer. Eighteousness represents decision and restraint, 
and when you obtain YvEsdom you reach the end ; therefore 
Eighteousness and Wisdom answer to autumn and -winter. 

When, having thus clearly understood Love, -vve come 
to practise it, -we must “master self and roturji to right 
principle”.^ “When we go abroad we must behave to 
^ Analects, X, ii, 2 (p. 3). 

® “jThe sense of the shame which we usually call conscience ” ; see 
Faber’s Jlind of JIenc{?(s, p. 114. 

® lit. ; “ right and wrong,” or “ true and false ”, with the idea 

of discrimination between them, which is “ moral insight Faber calls 
^ (here translated “ wisdom ”) “Moral Knowledge ” (see Jlind of 3fenrius, 
p. 98). Legge also says, “ It will be seen how to * knowledge,’ ‘ wisdom, 
he (Mencius) gives a moral sense.” See Mencius, p. 79, note. 

^ Analects, XII, i, 1 (p. 114). 
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everyone as if wo were receiving an hcoaoured guest, we 
must employ people as if assisting at a great sacrifice, 
and we must not do to otters what we would not wish 
done to ourselves.” i This is to practise Love. 

9. Chou Ming Tso asked about Love. 

Ansicer. The saints and sages in their discourse some- 
times referred to the essential principle, as in the sentence, 
“Love is man’s ilind” and at other times referred to 
the practice of Love as in the sentence, “ To master self and 
return to right principle.” 

10. Love is spontaneous, I'eciprocity is produced 
voluntarily; ; Love is natural, reciprocity is by effort ; Love 
is uncalculating, and has nothing in view,® reciprocity is 
calculating and has an object before it. 

11. The earlier philosophers, in teaching men to seek 
Love, spoke only of its profound depth, its mildness and 
purity, including all ethical principles. 

12. Love is the principle of affection, and altruism is 
theprinciploof Love ; therefore, if there is altruism there is 
Love, and if there is Love there is affection. 

13. Chou Ming Tso : To be cleansed from selfish desire 
is Love. 

Ansicer. To say that when we are cleansed from selfish 
desh’e Love in its substance is manifested, is allowable ; 
but you must not say that to be freed from selfish desire 
is Love. For example, the light of the sun and moo>n 

^ Ibid., XII, li (p. 115). ’ Mencius, p. 290. 

^ ~ ^ visible object facing one. 
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wlien covered by clouds and mist is invisible, but you 
could not j>oint to the disappearance of the clouds and 
mist and say that that is the sun or moon. And so water, 
when mixed v.dth sand and stone, is certainly not in its 
original condition, but ■when you liavo removed the sand 
and stone and have nothing but water left, you do not say 
that the absence of the sand and stone is the water. 

14. Yii Cheng Shu said ; The absence of selfish desire 
is Love. 

■Answer. To say that when selfish desire is absent we 
have Love is allowable, but to say that the absence of selfish 
desire is Love is incorrect. For it is simply that when 
selfish desire is absent Love is made manifest, just as 
when there is nothing to choke the channel water can How 
f reedy. 

Fang Sim i said : To be one with all tilings in the universe 
is Love. 

Ayiswer. The absence of selfishness is antecedent to 
Love : to bo one with all things in the univeme comes 
after Love. Let there be no selfishness and Love will 
follow ; let there be Love and there will follow the one-^ 
ness with all things in the universe. (It is important to 
distinguish between the two.) What after all is Love 
like ? If we wish to understand the meaning of the term, 
wo must consider the three words. Righteousness, Rever- 
ence, and Wisdom together. If we really wish to see the 
typical expression of Love, wo must practise “ the mastery 
of self and the return to right prinoiplto (Love as 

^ Li Fang Shu, a friend and pupil of Su Tung P‘o, the poet. 

^ Analects, XIT, i, 1 (p. 114). 

Y 
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explained by the modern schools is like sauce -n'hich all say 
is sweet, and yet they have never tasted it, and do not 
even know what sort of flavour sweetness is.) The sages 
never explained it ; it simply rested with the learner to 
embody it in his own person. 

15. The word Love is expressive ox breadth, and 
represents the entire substance. The words solicitude and 
tender affection expi-ess its essential similitude. 

16. Love is the root, solicitude is the young sapling, 
while “attachment to parents, love of the people, and 
kindness to otheb creatures are its expansion in 
branches and leaves. 

17. Question. In your written reply to the Hu 
Hsiang school,^ you, sir, used the word “affection” to 
explain Love ; what was your meaning ? 

Amwpr. It was because Shang Ts'ai^ laid too much 
stress on the word “ Consciousness ”, and so he bordered 
on the “ ileditation ” doctrine. 

Qiie.?tion. Kuei Slian,* however, analysed the term 
“ solicitude ”, did he not ? 


* Jlenc’ius, p. 3oi!. 

" See p. 2S, n. 4. 

“ H.sieh Liang Tso ^), ityle H&ien Tao a native 

of Shang Ts‘ai (_t in Honan. His literar 3 ' name was Shang Ts'ai 

from the name of his birthplace. He studied under both the brothers 
Ch'eng, and himself established a school called the Shang Ts'ai School 
(Cf. p. 324.) He seems to have been of a restless, impulsive disposition, 
but an earnest student with phenomenal memory'. See ^ pt. xxiv ; 
^ pt. XV, f. 21ff. Cf. pp. 348-9 of this volume. 

‘ See p. 26, n. I. 
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Ati-'^u'rr. Kuei Siian’s statement “ The universe is one 
with myself, etc.,” is also too wide. 

(Question. Does tliis refer to the substance of Love ? 

Answer. It is not tlie substanoe but the capacity of 
Love. Love, it is true, has consciousness, but to say that 
consciousness is Love is not correct. It is also true tSiat 
Love can bo one with the univoi'Se, but to call oneness 
v.'itli the universe Love is not correct. For example, in 
spoaking of a room, without discussing whether its pillars 
are made of wood or its partitions of bamboo, we say it 
is so large, it contains many things. So with the phrase, 
“oneness with the universe,” it simply expresses the 
capacity of Love. (From the mention of the word 
“Meditation” arose the subject of “Capacity”.) 

IS. Question. Scholars of the Ch'eng sohcol explained 
Love as “ Consciousness ”.i The Ke Chai Chi^ does not 
agree with it. What is your opinion ? 

^ In the LiUrary liemaim Ch'eng Ming Tao is recorded as saying, 

“ In medical books a hand or foot which is numb is said to be ^ 

(lit. : ‘ witliout love ’) ” ; and from this he draws an illustration of Love. 
For Love is the recognition of all things as one with myself, while the 
lack of love means that I am unconscious of any connexion of other things 
with myself, as in the case of the hand or foot when it is paralysed or numb ; 
see pt. ii, a, f. 2. This is what is meant by tho “Conscious- 

ness “ theory. The absence of “ consciousness “ in this sense, is the 
“ non-reco:Tnition of ethical principle “ ; sec pp. .332-3. The analogy is 
elsewhere still further applied to the term “solicitude “ ^)) 

the Four Terminals or Feelings, corresponding to Love ('tl) one of the 
Four Principles. The two characters /s‘c ({Jj) and yin (^) mean “pain “ 
or “ jHty “ and “ distress When a limb is numb it is insensible to 
“pain” and there is no feeling of “distress”, and is therefore said to 

^ t (without Love), just as in the ethical sphere to lack “solicitude” 
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Answer. Love cannot be separated from affection. The 
Shang Tsai school all reject affection as the explanation of 
Love. They had regard to I Ch'uan’s statement 
“Universal affection is not Love.i Love is a principle 
of tile Nature,^ affection is Feeling”. But I Ch'uan did 
not say that affection is not Love. If anyone had asked 
him the question, he would certainly have said : 
“Affection is the feeling of Love, and Lcnm is the 
principle ^ of affection.” In this way we can understand 
the matter. The pity is that those of this school have 
taken hold of that one idea, and so explain Lovo wholly 
by “ Consciousness ”, to the defidment, it would seem, of 
its true explanation in terms of the emotion love. As 
a consequence of tliis, having passed over the true 

is to be lacking in the manifestation of Love A section of Ch'eng 

Tzu’a disciples, led by Haieh Shang Ts'ai (cf. p. 322), gave an excessive 
emphasis to this explanation, excluding the idea of “ affection ” (^) 
from the terra “ Love ” ( and so restricting the latter to the idea of 
“ consctou.sness ”. See p. 368. They became a separate school, dis- 
tiniruished by the “ Consciousness Theory ”. 

^ The writing.s of iShili Tzu Chung a disciple of C'hu Hsi, 

a nativ'e of Tai Chou, and at one time in office at T'ung An, vherc C'hu Hsi 
first held office. Hi.s literary name ivas K'e Chai 0\ the name of 
his home. 

* A direct contraihction of Han Yii'a statement in the Yilan Tao 
iS) “universal affection is Love” (f^ ^ Ig 

Han Yu interpreted y-n in terms of ai (^) like other scholars who 

preceded the two Ch'engs ; but the latter philosophers maintained that 
the word could not be e.xplaincd simply in terms of ai (^), although this 
is its basal idea. See p. 302. 

^ Love, Bighteousness, etc., are called the 35, fi, the five nature- 
principles. 

^ Lit. nature or nature-principle. 
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application of the word “Lo^'o” they have no proper 
definition of it to give. The passage, “ When people see 
a child about to fall into a well, they will all without 
exception experience a feeling of alarm and distress,” ^ 
bears on this closely. The saints and sages in expounding 
Love all start from this passage. 

Question. Does not consciousness also liave the Vital 
Impulse ? 

Answer. Certainly, but to explain Love in terms of 
consciousness is too cold. Consciousness pertains more 
to intellect, and only in a small degree to Love. Love is 
the idea of harmony. But to add another sentence would 
be repetition. You must study it for yourself and you 
■null get the meaning. 

19. The Hunan schooH in their exposition of Love 
liave all of them, for many years, been in the habit of 
propounding a speculative theory without any foundation 
for it. I saw recently that Wang Jih Hsiu, in explaining 
Mencius, said, “The ,Ch‘i Lin is a lion.’’^ Love is 
essentially solicitous, mild, and generous, but, as described 
by them fictitious notions are imported' into it, and the 
idea of fierceness is added', as if it actually had beetling 
brows and glaring eyes. It is just like Wang Jih Hsiu’s 
saying that the Ch‘i Lin is a lion, attributing to this 
harmless creature the appearance of one devouring all 
binds of beasts. All tins proceeds from the use of the word 
“consciousness”. (The Ch‘i Lin did not eat raw flesh or 

^ Mencius, p. 78. 

^ See p. 175, n. 7. 

’ The “ Ch‘i Lin ” is a fabulous animal said to be a species of giraffe, 
and which it would be utterly incongruous to speak of as a “ lion ”. 
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raw vegetable, while the lion, as soon as it hears the sound 
of any beast, seizes it and tears it to pieces.) 

20. As the “principle of affection ” Love is referred to 
in the narrow sense of one of the four nature-principles ; 
as the “virtue of the mind” it is referred to in the com- 
prehensive senso as including all the four.i Therefore, 
speaking collectively the four virtues are all virtues of 
the mind, but Love is the ruling virtue; speaking 
severally, Love is the principle of affection, Righteous- 
ness is the princijslo of obligation. Reverence is 
the principle of respectfulness and courtesy, and VvTsdom 
is the principle of moral discrimination. 

21. The statement, “Love is the principle of affection,” 
regards Lovo as divided into four. Love is the 
principle of affection ; affection for men or for other 
creatures is the manifestation of this principle. 
Righteousness is tlie principle of obligation, Reverence ia 
the prinoiide of respectfulness, Wisdom is the principle 
of moral discrimination. Principles are invisible ; it is 
from affection, the sense of obligation, respectfulness, and 
moral insight, that we know that there arc the principles 
Love, Righteousness, Reverence, and Wisdom in the mind 
— what are termed the virtues of the mind. But this 
ability of Lovo thus to include the four virtues is in its 
pervading operation, v.diat is called, “ preserving in union 
the conditions of great harmony.”- Rove is a principle 
of lifo. To bo without Love is to be dead. Man is never 
without Lovo, it is simply clouded by seliisli desire ; when 


‘ Soe p. 312. 


2 n Chmg, p. 213. 
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lie ’‘masters self and returns to right prineipIe’V Love is 
found to be still present. 

Chill Ch‘ing' said : Selfish desire is not an additional 
thing, it is simply the mind’s perv^crted condition. 

Wang Cheng Fu asked : The minister Tzii Wen three 
times took offioe and three times retired from office, and 
the sage could not say that he was actuated by Love ; ^ but 
Kuan Cluing was pronounced as having Love.* Why 
was this ? 

Answer. The thrice taking offioe and thrice retiring 
was a private matter. When Kuan Chung came out, it 
was really to accomplish a work of Love. For example, 
one man perishes suddenly where he sits or stands,' aaof her 
rolyingonhisintogidtysuliersaviolent death for righteous- 
ness’ sake. Really it is the man who relying on liis modera- 
tion, dies for righteousness’ sake who is counted good, while 
the man who dies where ho sits or stands reaps no benefit. 

Hwan Ya Fu asked a question about the passage which 
speaks of sacrificing one’s life in order to preserve in its 
completeness, and seeking life at tlie cost of injuring Lore.® 
Answer. The desire for life inevitably means the 
heart’s unrest. If when principle demands death, the 

^ Analects, XII, i, 1 (p. 114). 

^ Huang Kan Chili Ch*ing, a disciple of Chu Hsi ; see 

p. 246, n. 2. 

^ See Analects, V, xviii, 1 (p. 43). 

* Ibid., XIV, xyii (p. 145-8). 

® Referring to the fixed posture of the Buddhist ascetic who remains 
in that posture until he dies. The point of the argument is in the 
difference between the selfish motives, on the one hand, and the 
altruistic motives, on the other, in the cases cited. 

® Analects, XV, viii (p. 161). 
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sacrifice of life is made, then, tliougli the body dies, 
the principle abides. 

Ya Fu said : It is important to collect all tiie passages 
which refer to Love and study them together. 

Answer. This is indeed a quick method, but it is not 
a good method. It is best to study the passages in order. 
Altliough, sometimes, after you have understood the 
meaning of a particular section, it may seem to you as if 
you have forgotten it, nevertheless, suddenly, as you grasp 
the meaning of another section, you will find that the idea 
comes back to you with perfect clearness. 

22. Someone asked for an explanation of the sentence. 
“Love is the virtue of the mind.’’^ 

Ansicer. Righteousness, Reverence, and Wisdom are all 
contained in the Mind, while Love is all-comprehensive. 
Speaking of these separately, Love’s special province is 
affection. Speaking of them collectively. Love includes 
the other three. 

Some one asked ; What is meant by saying that Love 
has the Vital Impulse ? 

Answer. It is because of the Vital Impulse that mind 
is a living thing. There must be this mind - before we 
can know humility, before we can know conscientiousness, 
and before we can know right and wrong. If the mind 
is not living how can wo know humility, conscientiousness,, 
and the difference between right and wrong ? Further, it 
is like the birth of things in spring : when the growing 
season of summer comes it is the life that grows, when 
^ See p. 312, 

^ “ This mind ” refers to “ Love ” ('£l). 
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the fruiting season of autumn comeis it is the life that 
yields fruit, and in the consummating season' of winter 
it is the life that is consummated. In the ripening of all 
kinds of grain, when tho process has reached to seven- or 
eight-tenths of the fruitage, if the root is cut off the life 
perishes, and not more than the seven- or eight-tenths of the 
grain are obtained. If the life does not perish the ten 
tenths may be reached. This is reaped and stored, and 
apparently the life ceases ; but in the following year, if 
it bo sorni, there wiU, be tho return of life. The various 
philosophers of the past have differed in their study of 
Love. But the modern definition of it as the principle of 
affection means that in "the masfery of self, and the 
return to right principle we require nothing else than 
that we should preserve tliis affection, and that “the 
mastery- of self and return to right principle" is not in 
itself Love. “ To make friends of the most virtuous 
scholars, and taka service with the most worthy of the 
great officers,’" also means notiiing else than that ther-e 
should be a manifestation of this affection. It is so with 
all tho rest. 5 

23. Question. How do you explain the definition, “The 
principle of affection and the virtue of the mind ^ 

Answer. A principle is in the Nature. Because in the 
Nature there is this principle of affection, therefore when 
it is manifested there is unfailing affection. Cheng Tzu 

^ Analects, XII, i, 1 (p. 114). 

“ Ibid., XV, ix (p. 161). 

" All the rest of the passage.^ in the Classics on Love ( ^ ). 

* See above. 


330 PHILOSOPHY OF HUMAN NATUEE 

said ; “ The mind is like the seed, the nature-principle of 
its life is Love.”i The expression “The nature-principle 
of its life corresponds to the expression “ The principle 
of affection 

24. In saying- that alti'uiam is Love, altruism must not 
be regarded as parallel to Love. Altruism is simply the 
absence of selfishness ; when there is no selfishness Love 
has free course. When the Master Ch'eng said “Altruism 
is near to it,’’ he did not mean near in the sense of being 
like it, but when there is altruism Love is present, 
therefore he used the word “near’’. For example, the 
passage “ To know what is first and what is last is to be 
near the truth ”2 does not mean that the truth consists 
in what is first and what is last, but that when we know 
these we are near the truth. Just as when you remove 
the dam the water flows freely-, but the flow of water is 
not made by the removal of the dam. The water is there 
originally, but dammed up ; as soon as the dam is removed 
it flows. Love is there originally, but is cut off by 
selfislmess ; when one’s selfishness is conquered and 
removed that whicli then acts is Love. 

Huo Sun said : Altruism is the substance of Love, and 
Love is Law. 

Answer. You need not explain it in this way-j.- to do 
so is a futile lack of disci-imination. What is needed is 
simply- the absence of selfishness. When there is the 
absence of selfishness there is the absence of anything 
which beclouds Law. With people of the present day joy 

'if fit. P‘- 3- 

' G.L., p. 2C1. 
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is selfisli jojj anger is selfish anger, grief is selfish 
grief, fear is selfish fear, affection is selfish affection, 
hatred is selfish hatred, desire is selfish desire. If 
we can master our selfishness and “ with broadness of 
mind be actuatod by a high altruism ’V then joy will be 
altruistic joy, anger will be altruistic anger ; grief, fear, 
affection, hate, desire will all be altruistic. This matter 
is very important in its consequences. Wiiat Yen Tzl 
learned from the Master was simply that “ the mastery 
of self and the return to right principle is Love In the 
study of a book one should shun most of all the vice of 
expounding it according to one’s preconceived ideas, and 
trv'ing to make the book accord with them, not i-ealizing 
that they do not represent the real meaning of what we 
arc reading. Wo ought to make our explanation accord 
with the author's meaning, and if in our endeavour to 
make that moaning clear we find that there are obscure 
passages, then compare them with our own ideas. 

Hu IVu Fong 3 said: “Man may be lacking in Love, 
but the mind never.” This is most excellently said. Lovo 
may be hidden by man’s selfish desires and so rendered 
invisible, but it is still present in the mind. It is like the 
sun and moon, which are originally bright and clear, and 
though hidden by the clouds, are still bright and clear ; or 
like water which, though dammed up by mud and therefore 
not flowing, still 2 iossesses tho flowing nature. Therefore 


* See p. 2-! j. 

- An.ileots, XII, i, 1 (p. 114). 

* See p. 25, n. 2. 
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“tho mastery of self, and the return to right principle ”,i 
is Love only in the sense that when we have conquered 
selfish desire we find Love still present. Or it is like a 
mirror which originally was bright and clear, but because 
of tho dust has become blurred ; if you wipe away the 
dust you will find the brightness and clearness still there. 

26. Question. In the “Eemains” the use of the 
expression “ pu jen ” by the )nedical profession is borrowed 
to explain Love.^ In another paragl-aph it is stated tliat 
the medical school call insensibility to pain “ pu jen”.® 
Again, unconsciousness, the non-recognition of otliical 
principle, is regarded as being wiihout Love. And yet 
again, the subject is explained in terms of consciousness. 

Answer. Yes, but the “ Consciousness ” is conscious- 
ness with respect to principle. 

Question. Is this in accord with the teaching of Shang 
Ts'ai * or not ? 

Answer. No, it is di.fierent ; Shang Ts'ai explained 
Consciousness ” as the first stage in recognizing this 
mind.® 

Quettioii. Vriiat do you thirik of Nau Ilsien's® statement 
^ Analects, XIJ, i, 1 (p. 114). 

" iS Pt- -■ 

“ Lit. “ without love 

* Hsieh Liang Tso, whose literary name was Shang Ts‘ai; see 
])r. XXIV, f. 1. Cf. p. 323 of this volume. 

^ That is, the ethical mind ; ]I[^, “this,” refers back to “principle,” 
in Chu Hsi’s preceding answer. 

* Tho literary name of Chang Ch*ih <{^), Chu Hsi's friend and 
opponent ; see J. P. Bruce, Introduction to Chu Hsi and the Sung School, 
chap. iv. 
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that Shang TsAi’s account of “ comciousniss ” is diil’crent 
from the “ Intelligence of Buddhism ? 

Answer. AYhen Shang Ts'ai says : “ It Hows forth from 
the mind,” he does not differ a great deal from Buddhism. 
Your statement that consciousness of pain represents the 
faculty of consciousness with respect to principle is good, 
but it is the second sta^e. For a satisfactory explanation 
you must ask : How do wo know pain ? Where does the 
pulse come from ? = Whence does this consciousness 
proceed ? 

Some one said ; If we do not discover the source wo have 
not reached the immaterial 2 >iinciple, but are speaking 
only of what is material. 

Amwer. True. The pas.sago in v.-hich I Ch'uan speaks 
of the nature of the seed-corn is very good.’ 

27. Question. Yliat is meant by the whole breast 
being filled ■s^idi solicitous mind ? ^ 

Answer. Th.e word “ breast ” refers simply to the 
hollow parts of the body. 

Question. Does it moan that at birth man jwssesses the 
solicitous mind in its fuliness ? 

^ The same word as that which is translated “ consciousness ” abovr*. 
The expressions ^ and ^ ^ cannot be consistently rendered by one 
word in English. Sometimes the idea is mere sensation, sometimes fully 
deYeloped intelligence. Most often it is expressed by the more general 
term “consciousness”. As used by Ming Tao to illustrate Love it is 
“ Consciousness As representing the teaching of the Buddhists 
“ Intelligence ” is the best rendering. Its use by Shang Ts'ai hovers 
betw’eeu the two. 

® Sec p. 342, 

3 ^ f 7 . gee p. 2.35 of this volume for translation. 

* pL iii, f. 3 ; cf- ibid., pt. vii, f. 1. 
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Answer. It is so regarded in Uie present day. When 
what I do is not satisfactory and I feel dissatisfied, this 
is the solicitous mind. Lin Tso Chih^ once said, “A man 
as high as seven feet, if he receives a pin prick in his 
body will feel the ]>ain.” 

Question. Such being the case, with mj- body, will it 
be the same in my conduct of affairs ? - 

Answer. The resixmse to environment by the Mind is 
infinite in its multifaa-iousuess. If in every single instance 
there is this solicitous mind, then it is Love ; if in one 
instance it is absent, then it is to that extent not Love. 

[Question. Is the original mind in such a case still 
present ? ® 

Answer. Up till' now I liave not thought out whether it 
is present or not ; according to the principle of the thing 
it is ptresont, but not in the particular spot in which this 
feeling of solicitude is lacking. For example : “ Within 
the sca-boundarics all are the king’s sen'ants but there 
is one district where the people do not submit to the king’s 
sway, and rebels set themselves up as princes and rulers. 
In such a distinct there is no king ; and yet the king is 
there, but he cannot be relied upon. You must not say, 
however : “ The Divine Law is in some other place and 
not here,^ I can let my selfish desire have, full play and 
it will not matter”. Wang Hsin Po was in a room with 

^ See p. 12, n. 2. 

2 Tliat is, will one minute fault cause “ pain and distress ” ? 

^ That is, in the case where “ in one instance the feeling of solicitude is 
absent 

** Allusion to Odcs^ p, 360. 

^ Lit. “ only there.” 
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Fan Po Ta, who asked him : “ Ought not a man to regard 
everything in the universe as falling within tho sphere of 
his Love ? ” Wang pointed to the window siU and asked 
Fan : “ Should tho window fall within the sphere of one’s 
Love?” Fan was silrnt. To my thinking ho ought to 
1 avo replied : “ If this window does not come within the 
sphere of my Love why do I not smash it P’” If in a 
man’s conduct of affairs, every case is dealt with rightly, 
then every case has come within the sphere of his Love. 
Take the window for instance ; to be treated propei-ly, it 
should bo papered 1 in some part or other, and not be 
smashed without reason. 

Question. “Love regards all things as one.’’- Vv^hen 
matters have actually come before us for action, then we 
have tho means of dealing with them ; but before they are 
actually" present we are not in a position to enter into them. 
What is 3 ’our opinion ? 

Ansivcr. Even when they are not actually present the 
principle is, and when they are present we deal with them 
in accordance with it. 

28. Question. How does the solicitous mind include 
the four Terminals ? 

Anstaer. Solicitude is manifested at the time of the first 
movement of tho mind. Conscientiousness, moral insight, 
and respectfulness are possible only when solicitude has 
become active ; they are seen only in its movement. Take 
for examiolo the four seasons; apart from the vital ether 

^ Xlio window suppo-sed would ue one of lattice-work covered ivitk tliin 
paper which has to be renewed from time to time. 

^ ^ , pt. xiii, f. 18 . 
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of things in spring, what growth could there be in summer? 
What would bo reaped in. autumn ? Or what would be 
stored in winter ? 

29. The Principle of Origin is the beginning of the 
production of things by Heaven and Earth. The Ti 
says : “ Great is Yiian, the Principle of Origin, indicated 
by Ch'icn ! All things owe to it their beginning ”.i 
“ Perfect is Yuan, the Principle of Origin, indicated by 
K‘un ! All things owe to it their birth From this vv'e 
learn that the Principle of Origin is the thread running 
thr-ough all stages in the production of things bj- Heaven 
and Earth. T’uan is the Vital Impulse, in Heng it becomes 
the development of the .Vital Impulse, in Li it is its 
fruitage, and in Cheng its completion. It is the same with 
Love. Love is essentially the Vital Impulse, the feeling of 
solicitude ; if this Vital Impulse is wounded, the feeling 
of solicitude is called forth. Conscientiousness also is 
Love manifesting itself in Righteousness ; courtesy is Love 
manifesting itself in Ecvercncet ; and moral insight is Love 
manifesting itself in Wisdom. If a man have not Love how 
can ho have Righteousness, Reverence, and Wisdom ? 

30. Question. Ch'eng Tzu said; “Love is ‘To main- 
tain inward correctness by seriousness, and to regulate 
outward conduct bj' righteousness,’”.* How can these 
be regarded as Love ? 

Answer. These too arc Love. If we can attain to the 
perfect cleansing from selfish desire, and Divine Law have 

» Yi Ohiny, p. 213. 

^ Ibid , p. 214. 

* Ibid., p. 420. 
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free course, all these may be termed Love. For example : 
“ 'Wide learning and earnest purpose, eager inquiry and 
thought with sclf-applioation — Love is in these” ; ^ or “ To 
master self and return to right principle”" is also Love ; 
“ 'When you go abroad, to behave to everyone as if you were 
receiving an honoured guest, to employ the people as if 
assisting at a great sacrifice,” ^ are also Love ; “ In private 
life to be sedate, in handling public business to be 
serious, in intercourse with all to be ingenuous,” ‘ are 
also Love. Wliatever path you follow, once entered upon, 
only let it be followed till the goal of perfection is reached; 
then all are equally the paths of Love. 

31. “ ProbabH in every case when ‘the mind caimot be 
held firmly ’ ^ it is lacking in love.” In view of this state- 
ment “ the question was asked ; The original substance 
of the mind is calm, empty and clear, free from the en- 
tanglement of even a hair’s breadth of selfish desire, in 
which case the virtue of the mind does not fail to be pre- 
served . The inability to hold the mind firmly is the result of 
the confusion caused by selfish desne, which means the 
wandering of the mind, and the perishing of its virtue. 

Aiiswer. According to your statement, it is because 
of the inability to hold the mind firmly that Love is said 
to be lacking. But in this instance, the plnase “ lacking 
in Love ” means that it is because of the lack of Love that 
there is the inaibility to hold the mind firmly. 

1 Analects, XIX, vi (p. 205). = Ibid., XII, i, I (p. 114). 

’ Ibid., XII, ii (p. 115). ‘ Ibid., XIII, xix (p. 135). 

xiii, f- 17- ‘ 


z 



338 PHILOSOPHY OF HUMAN NATDKE 


32. Question. How do you explain Chou Tzu's not 
removing the grass from the front of his window, and the 
remark that its Vhtal Impulse was the same as in 
himself ? ^ 

Answer. It was just that accidentally he saw what 
accorded with his own impulse. 

Question. Was Heng Ch'ii’s reference to the braying 
of the ass 2 intended to illustrate the spontaneous activity 
of a man’s original instinct ? 

Answer. Certainly it was so, but he also heard it 
accidentally. In the case quoted of the grass according 
with Chou Tzu’s own impulse, would not the leaves of 
a tree also have a likeness to himself ? And in the case of 
the braying of the ass being akin to one’s own calling out, 
would not the neighing of the horse be equally akin ? 

Question. Was Ch‘eng Tzu’s use of the phenomenon of 
iho production of things by Heaven and Earth the same ? ® 

Ansiver. Ho also observed this by accident simply, and 
then gave utterance to it in order to teach others. But you 
must not suppose that all you need is to ob-seiac the 
phenomenon of the productioii of things. 

Question. “ In observing young chicken? we can observe 
Love.” This illustration surely is to the point, c.xpress- 
ing as it does the first manifestation of tlie Vital Impulse.^ 

^ Refers to an incident in Chou Tzu’s life, and his answer to a request 
for an explanation ; sec ^ pt. ni, f. 2. 

^ iS , Pt- f- 2. ^ it ® , Pt- 29- 

* The vital impulse "is regarded as a manifestation of ('j^ = Love). 
It represents the instinctive love of life which characterizes all liv ing things, 
corresrionding to the Divine love of life manifested in the love of creating 
things, as shown in the preceding examples. Here there is a further 
extension of the idea. 
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Answer. It is simply because of the transparency of 
their skin that observation is possible. In the full-grown 
bird it is not that Love could not be observed, except for 
the fact that the skin is thick. 

33. Pi Ta 1 said: WhenTzuHou- heard of the birth of 
a prince ho rejoiced greatly, but was sad at the sight of 
standng people eating a meal.* Cheng Ch'un remarked 
on this as rejoicing with those that rejoice and grieving 
with those that grieve. Lu Tzii Shou^ said: “He simply 
made the incident a text.” You, sir, asked him : “Have 
you thought about it thoroughly ? ’’ He answered : “ All 
things are one in matter and one in substance ; it is when 
that which resides in me is perfectly altruistic and without 
egoism that there can be the absence of all separating 
barriers, and I can rejoice witli those that rejoice, and 
grieve with those that grieve.’’ 

A^if^iuer. That is so far true, but it only represents 
a part of tlio matter. When Cheng Ch'un said this, he was 
indeed using the incident merely as a text, without really 
understanding the matter. AVhat sort of egoism is there 
in eai’th and wood for instancQ ? And yet they have no 
union with other- things. ]\Ian, however, possesses this 
mind originally, and therefore, if he be perfectly altruistic 
' Wu Pi Ta, style Po Feng : see ^ ^ , pt. Jxi.x, f. S3. 

” Chang Tsai whose style was Tzu Hon. 

" iS W’ P’- 

* The second of the three brothers — Lu Tzu Mei, Lu Tzu Shou, and 
Lu Tzu Ching. Lu Tzu Shou’s ming was Chiu Ling The 

family home was Chin ClCi Fuhkien. He was associated with 

his younger brother, Tzu Ching (-^ ^)j ^ teacher of philosophy. Both 

were contemporaries and opponents of Chu Hsi. 
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and ■without egoism, all .things ■will be under iiis control, 
and there will be nothing to come beto^een them and him. 

34. Love is latent in the feeling of solicitude ; this is 
Love us substance.! When several things are accomplished 
each action contains its own bit of Love and this is its 
operation.* 

35. The inclusion of the four virtues in Love is like 
tlio union of tlie sis ministers under the headship of the 
Prime Minister. 

36. If thought as soon as it springs up is firmly held, 
that is Love ; but if the thought as soon as it springs up 
goes astnay, then it is robbed of its Love ; if when it ought 
to dispense deeds it errs, it is robbed of its Reverence ; 
if when it ought to be gathering in it errs, it is robbed of 
its Rightoousnes.s ; if when it ought to be still and at rest 
it errs, it is robbed of its Wisdom. This principle is present 
in eveiytliing. 

37. Spring is the beginning of the year. From it 
proceed summer, autumn, and winter— all 'born of 
the spring. Therefore Lovo is said to include the four 
virtues for the simple reason that the four are one. But 
as to three Yiian — in Yuan, the princiide of Origin, there 
are included tlie principles of Origin, Beauty, Utility, and 
Potentiality ; and conver-sely tbe principles of Origin, 
Beauly, Utility, and Potentiality have each its Yiian, or 

- lit ■' bones ”, as the framework of a thin", or the ribs of a fan. 

^ is equivalent to which is an " event ” in contrast to ^ , 
a " thing ", or “ operation " in contrast to “ substance 
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principle of Origin. If we grasp this idea, the statement 
that Love includes the four virtues will be clearer. 

38. Question. I Ch'uan said ; The Vital Impulse in 
all things is fully capable of observation. What is your 
opinion ? 

Amwer. At the beginning of life, when things ore not 
far removed from their source, it is certainly easy 
to observe ; but when branches are formed and leaves are 
put forth in fheir luxuriance, it is not easy. As in the 
case of the child falling into tlie well, the feeling of solici- 
tude and alarm is Love in its elementary stage, and 
when we meet with it we can easily perceive it. But in 
the case of “instituting a government dispensing Love”‘ 
it is so far-rcaching ^ that we cannot see v/iioro the Love is. 

39. Question. In the “Literary Remains “ it is said : 

“ In feeling the pulse vee may see what Love really is.”^ 
Does not this mean a sincere seeking after it ? * 

Chu Hsi. Is it the one who feels the pulse that nepre- 
seiits Love, or the pulse itself ? 

^ See Mencius, p. 78. In the case of solicitude concerning a child who 
has fallen into a well, it is easy to watch and analyse the springs of Love, 
but in the case of government with its compheated and far-reaching 
organization, often masking its “ love " in law and severe punishment, it 
is not by any means so easy. 

2 Mencius, p. 22. 

^ The origin of the saying was in an interview between Ming Tao and 
Hsieh Liang Tso. While sitting together one was feeling the other's 
pulse and Ming Tao remarked, " In feeling the pulse we may see what lo^e 
really is." See pt. iii, f, 1. 

* Just as the physician in feeling the pulse is intent and sensitive to its 
slightest beat. 
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Questioner. The act of feeling the pulse represents 
Love. 

Chu Hsi. If that be the case, then, when feeling the 
pulse, wa ought also to cherish the resolve to embody Love 
in practioed 

Chu Hsi further asked Fei Ch‘ing ; ^ What is your 
opinion of Chung Ssu’s ® statement ? 

Fei Ch'ing ; According to my ^ view it is the same as 
in the case of the young chicken. 

Chu Hsi. How ? 

Fei Ch'ing. The young chicken represents Love. 

Chu Hsi. What about feeling the pulse and embodying 
Love in practice ? 

Fei Ch'ing. The pulse is t!ie permeating flow of tlie 
blood. By feeling the pulse we can perceive Love. 

Chu Hsi. Yes, it is probably so. The blood pervades 
the whole body ; it is so also with the principle of Love. 

The Philosopher furtiier asked ; How do young 
chicken.s represent Love ? 

Tao Fu^ said: You, sir, once said it was beciase of 
the tenderness which characterizes tii? beginning of their 
life. 

Chu Hsi. Looked at in this way the meaning’ is some- 
what clearer, for at this time they drink, they peck their 
food with perfect self-possession, and as yet have no 

' Tint i9, Cha Hsi doss not a;'ree with the qusotiorier that " feeling the 
pulse ” I'eprosents Love ; see below. 

“ .Surnamed Chu 
® The original questioner. 

* 3^ is Chu Fei Ch'ing. 

‘ See p. 178, n. G. 
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experienco of the alarms of fighting and raiding. This 
it is that represents Love. 

40. Qiiestio7i. Witli reference to altruism, is it 
correct to say that it is the principle of Love, that Love 
is a principle of flowing movement and the putting forth 
of life, and that it is for tliis reason that altruism asi em- 
bodied in man is termed Love ? ^ 

'Answer. This is trot easy to answer. The statement, 
“ Altruism as embodied in man is Love,” is somewhat 
faulty ; but if wo really understand what is meant hy it, 
we shall recognize that it is well said. 'It was on ihis 
account that Cheng Tzir also said; ‘Liltruism comes near 
to Love.” For Love belongs to the connotation of the 
word “ man ”. You possessed it originally, you brought 
it with you at your birth,- but because of the laobi 
of altruism it has been covered up and choked so that 
it cannot flow forth ; if j’ou can attain to altruism. Love 
will have free course. It is like the water in a dyke, 
which, obstructed 3 and clogged by sand and earth, ceases 
to flow ; if you can remove the obstructions the water will 
flow freely. It is not that you go outside and bring in 
fresh water to throw into the dyke ; the water w-as in tho 
dyke originally but was impeded by foreign substances. 
Remove the obstruction and the water has free course. 
In tho saying, “ To master self and return to right 

^ Chu Hsi’s answer seems to imply that this passage is from Cli'tng Tzu s 
sayings. I have not succeeded in finding either this or the one immediately 
following. 

3 jg I'g to obstruct ; = [3 a failure of water ; |5 = H to oppose. 
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principlo is Love,”i to innster self and return to right 
principle is nothing more than removing the egoism. If 
v/e can remove the egoism Divine Law will, naturally have 
free course. It is not that liaving mastered self we seek 
another Divine Law and implant it witliin. Therefore 
it is said : “ Altruism eomoa near to Love.” 

Questioner. Altruism is the quality by which vre can 
exercise sympathy and affection. Sympathy is the bestowal 
of Love, affection is the operation of Love. Affection is 
the outflow of Love, sympathy extends this feeling of 
affection for the object loved, so that it actually roaches 
that object. Is it not so ? 

Amwer. What you say is not incorrect, but your deilni- 
tions are not related to each other, arid so there is nothing 
in them to excite interest. If philosophy were only studied 
in this way what would it accomplish ? The reason why 
no progress is made is just because in the study of 
phenomena no interest is excited. 

Question. Ought we not in our explanation to retain 
the word “ altruism ” as it occurs in the first pari of the 
sentence ? - 

Anstver. Yos, sympathy and affection both originate 
in the Love principle. But apart from altruism hoiv can 
there bo either the one or the other ? 

Question. Is not affection the initial outflow, but not 
as yet applied to the 'object, and sympathy the quality 
by which wo can import ourselves into the object ? 

Ans/cer. The outflow of Love is simply affection. 

’ Anaiccts ?UI, i, 1 (p. 114). 

* Ilefcrs to the opening sentence of this section on p. 343. 
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Sympathy is that which applies the affection, and affection 
is that which is applied by sympathy ; but for the 
symp>athy ai^plying the affection, the affection could not 
reach to the object loved— there could be no “ attachment 
to pai'ents, love oi the people, or kindness to other 
creatures”,^ but simply a feeling of affection. If there 
were no affection there ozdginally, what would there be to 
extend ? It is like the clearing of a dyke : the water is 
tliere originally, and therefore when the dyke is cleared 
the water flows. If there were no water in the dyke 
originally, how could there be a flow of water when the 
dyke is cleared ? On tlie other hand, although there is 
water diere, how can it flow out if the dyke is not cleared ? 
The water is the feeling of affection, that which clears the 
dyke is sympathy. 

41. Questioner. It is Bail ; The doctrine of Love is 
exhaustively expressed in the one word “ Altruism 
Altruism is the principle of Love. It is because altruism 
is embodied in man that it is called Love. What I say 
is that Love is a principle in itself, and that altruism is 
the work of self-mastery arrived at its goal. Therefore 
altruism leads to Love. The sentence, “Altruism as em- 
bodied in man is Love,” may bo expressed thus : When 
one’s egoi.'iu has been wholly elimimUrd, if wo look solely 
at man’s jiersonality, it is soon to bo Love. The word 
■■'embody” suggests “bony framework'’.- Its meaning 
^ Mencius, p. S.'t:.’. 

“ As the “ bones ” are in the body, forming its framework, so is altruism 
embodied in man’s personality. Note, the word “ to embody,” is the 
same word as that translated enter into ”, and *' sympathy ” in the 
sentences following. 
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is the same as iu the sentence, “ They enter into all things 
and there is nothing without them,” i and the construction 
is the same as in the sentence, “ The Principle of Potenti- 
ali:^ is the faculty of action.”- It is not the word meaning 
sympathy.^ 

Answer. Altruism is tlie method of Love ; man is the 
material of Love. Where man is there is Love ; for, 
having physical fonn, he possesses the principle of life. 
If there is no selfishness with its separative harriers, the 
entire substance of man’s personality is Love. If there 
were no physical form, the Vital Impulse would have no 
seat of unity. The statement that the word “ embody ” 
means sympathy is also allowable. Sympathy is to import 
one’s self into the object and so study it,, as in the sentence, 
” Kind and considerate treatment of the whole bodj of 
offierrs,” in the Doctrine of the Mean.^ 

42. The term “Love” is not derived from altruism, 
but from m.ni ; ’ hence the statement, “ It is when altruism 
as embodiod in man is Love.” 

43. “Altruism as cmbodiiA in man is Love.” Love 
is a permanent principle of man's mind. If altruism, then 

1 n.>r.. p. 201 . 

^ See Yi Ching, ji. 40S (Ch. Kd., pt. f. 5), This sentence is quoted 
simply to assist in the interpretation of the word Vi Kiti (^^) = 

" a framework '',V’hen any “ action " is performed, it must “ embody " 
■wisdom, i.e. it must contain wisdom witihn it as the ” framework " on 
wliich it is built ; then only will it be satisfactorily performed. Similarly 
“ altruism " must be " embodied " in man. 

^ Chii Hsi show's that there is no practical difference between these two 
uses of the word Vi; see the end of this section. 

^ DM, p. 212. 

* That is, from the ideograph /\ , 
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there is Love ; if egoism, then there is not Love. But 
you must not therefore i-egard altruism as Love. It must 
bo embodied in man before it can ho Love. Altruism, 
sympathy, and affection, all may be employed to explain 
Love. Altruism is antecedent to Love, sympathy and 
affection are subsequent ; because where there is altruism 
there can be Love, and where there is Love there can ha 
affection and sympathy. 

44. Someone asked ; In the statement, “ Sympathy 
is Love’s bestowal, affection is Love’s operation,” what is 
tlie difference between “ bestowal ” and “ operation ? ” 

Answer. That which is bestowed by sympathy is the 
affection ; if there is not sympathy, tlien, although tlirre 
is affection, the affection cannot roach its object. 

45. Question. In the statement, ‘‘ Sympathy is 
Love’s bestowal, affection is Love’s operation,” what is 
the difference between “ bestowal ” and “ operation ? ” 

Answer. Bestowal is the flowing forth from one’s own 
person, operation refers to the thing done. The extension 
of the self is sympathy, it is tlie outflow from self reaching 
its object ; affection is the first beginning ol it. Affection, 
is like water, and sympatliy is like the flow of water. 

The Questioner again asked : You, sir, said that affec- 
tion is like water, and that sympathy is like the flow of 
wat w. After l^went away, and thought it over, it seemed 
to me that this was not quite accurate. I would prefer 

' j’lj is for (Gh'un) and is the questioner's waj’ of refening to him- 
self, Cii'en Cii'un ; see p. 195, n. 2. 
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to say that Love is like water, that the aflcctioa i? iike 
the quality of humidity in water, and that sympathy is like 
the flow of water. I do not know what you tliink of it. 

Anstver. You are right, what I said yesterday wasi 
incorrect.^ 

46. “ Sympathy is Love’s bestowal, affection is Love’s 

operation.” The two expressions ” bestowal ” and “ opera- 
tion” must on no account be transposed.- Such viriuesi 
were only possible to Confucius arid IMeneius. The rest 
from Hsun and Yang downwards were unable to attain 
to them, and therefore their statements could be altered. 
Formerly it was said : “Completeness of self-expression 
is what we call ingenuousness, and completeness in the 
representation of an object sympathy.” I Ch'uan said, 
“Completeness in the representation of an object can 
express no more than the idea of truth, the extension of 
one's self to the object is termed sympathy.”® For the 
sentence, “Sympathy is the extension of the self,” is the 
only true explanation of “bestowal”. Such passages as 
this need to bo studied very minutely. 

47. Question. Hsich Hsien Tao,® the first tiiuo he 
met Aling Tao, v.-as full of self-confidence because of his 
wide learning ; he knew every word in tho books of 
History. Ming Tao said, “ Honoured sir, you have a 
prodigious memory, but is it not what inigiit be character- 

^ 8ce p. 345 . 

' p*- 1- 

' Hsieh Liang Tso, see p. 322, n. 3. 
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ized as the kind of ‘ familiarity by which one’s aims are 
ruined?’ When Hsieh heard this the jjerspiration poured 
down his back and his face flushed crimson. Whereupon 
Ming Tao said : “ This is a case of solicitude.” Now his 
feelings were hurt by the question of his teacher, and the 
manifestation of his wounded feelings in'his countenance 
ido not seem to fit in with “ solicitude”. Y/hat, then, did 
Ming Tao mean by his remark; ? 

Chu Hsi. Let us discuss this question now. Why did 
ho call it “ solicitude ” and not “ conscientiousness ? ” Let 
each one of you give his owni opinion. 

Li Li Ch eng answered : Probably he had in mind the 
tlaeor^' of consciousness of pain.= 

The ilastor did not accept this. The next day, the 
question being put to him again, the Master said ; It was 
simply this ; When Hsieh Hsien Tao licard what hling 
Tao said he was moved, and the fact that he was so moved 
was itself a good thing. But you must not say that all 
students should desire to bo moved in the same way. hlore- 
over, the four Feelings— solicitude, conscientiousness, 
courtesy, and moral insight— do not all come at once. In 
the narrow sense solicitude is one of four, in the wide 
sense it includes the four. When one is moved then all 
follow. Wien he epoke of solicitude, the other three- 
conscientiousness, courtesy, and moral insight — wore all 
included. 

48. Chao Kung Fu asked : It is said, “ Heaven enters 

' See ^ pt. xiv, f. G. Jling Tao’s quotation is from the Sim Ching, 
pp. 34S-9 ; cf. Legee’s note on Jtc- 
’ Cf. p. n. 1. 
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into all tilings, and there is nothing excluded from its 
operation, just as Love enters into all actions, witliout 
exception.” Does this not mean that in every single thing 
there is Divine Lay, and in every deed there is Love ? 

Answer. Yes, Heaven ijs embodied in things, and Love 
is embodied in actions. Moreover, to say that Heaven 
enters into things and Love into actions, means essentially 
that the substance of a thing is Heaven, and the substance 
of an action is Love. The construction of the sentence 
arises from tho necessity of expressing the idea in terina 
of the higher in each case.i 

Chih Tao asked : Is it the same meaning as in the 
sentence : “ They enter into ail things and there is nothing 
without them ” ? ^ 

A7iswer. Yes. 

Question. You, sir, in your Commentary on the Yi 
explain tho phrase “enter into tilings ” by the expression 
“ to manage affairs IVhat is the connexion ? 

Answer. The phrase “to manage affairs” has the 
same meaning as “to have the management of affairs”* 

* That is, must be the subject of tJic sentence in each case, 

and therefore ■|g has to be used as a verb and in a transitive sense. It is 
thus equivalent to " makes itself the substance of ", or, as in tho transla- 
tion, " enters into," " is embodied in," " is inherent in." 

2 D.M., p. 261. 3 Cf. Yt Ching, p. 40S. 

^ The meaning of ^ ^ ^ as it occurs in tlie passage in the Yi, to 
which allusion is made, is doubtless as Lcgge translates it " faculty of 
action ", or the gift of managing affairs. But the quotation of it here is 
not because of its meamiig but because of its construction. ^ and 
^ ^ parallel in construction to ^ ^ and ^ ^ • 

It ]s as if in the one case the phrases were rendered “ to frameaffairs” 
and “ to be the framework of affairs’’, and in the other case, “to be 
embodied in things " and “to be the body of things 
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and io say “ enter into thing's ” is the same as saying " to 
bo the substance of things 

Kung Wen asked : IVhat about the after-part of the 
passage which says ; “ It embraces ‘ the three hundred 
rules of ceremony, and the three thousand rules of 
demeanour ’d There is not a single tiling veithout Love.” 

'Answer. “It embraces ‘the three hundred rules of 
ceremony and the tliree thousand rules of demeanour ' 
but Love must be recognized as the framework. 

49. Question. How do you explain the statement, 
“ To be sincere, earnest, empty of self and calm is the 
foundation of Love ? ” 

Ansirer. To be sincere, empty of self, and calm i-- the 
foundation of the practice of Love. 

Thirtv-two Sections from the “ Collected Writings ”. 

1. From the two statements, that to give birth to 
things is the hfind of Heaven and Earth, and that ,men 
and other creatures each receive this Mind of Heaven and 
Eai’th as their mind, it follows that to express the viidue 
of the mind, although the supremacy and unity of the 
Mind are perfectly complete, one word will neveriheless 
cover it, and that word is none other than “ Love Please 
think over this carefully. For the virtues of tlie hlind of 
Heaven and Earth are four — the principles of Origin, 
Beauty, Order, and Potentiality ; and tire Principle of 
Origin unites and controls them all. In their operation 
they become spring, summer, autumn, and winter ; and 
the vital ether of spring permeates the whole. Therefore 
‘ D.M., p. 2S6. 
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in tlie mind of man also there are four virtues. Love, 
Righteousness, Reverence, and Wisdom; and all are 
included in Love. In their operation they become affection, 
respect, obligation, and discrimination ; and al! are united 
in tho solicitous mind. Therefore in discussing tlie Mind 
of Heaven and Earth, when “ The Principle of Origin 
indicated by Ch'ion ” i and “ The Principle of Origin 
indicated by K‘un”- is mentioned, the substance and 
operation of their four virtues are all implied, without 
pausing to enumerate them in detail. When, in discussing 
the mystery of man’s mind, it is said, “Love is man’s 
mind,” ^ the substance and operation of the four virtues 
are again all included, without waiting to state them in 
detail. For tho place of Love in the Jloral Order is as 
the life-producing Mind of Heaven and Earth present in 
evci-ything. Before tho movement of the Feelings its 
substance is there in its entirety, after the movement of 
tho Feelings its operation is inSnite, and if we can truly 
embody ami preserve it, we liave within us the spring of all 
goodness, tho root of every \'irtuo. This is what is taught 
by the scli'i.ol of Confucius; an I for this reason we are 
bound to lead the student to be eager in his pursuit of Love. 
The statemoiiis of the Sage are: First. “To master sdf 
and return to right principla is Love ” : teaching us that 
if wo can conquer and eliminate our sclfishnO'S and rAurn 
to Divine Law, tho substance of this mind® will be in- 
variably present, aind its operation everywhere active. 

1 See Yi Cl'iivj, p. C13. - Ibid., p. 214. 

’ Mencius, p. 290. * Analects, XII, i, 1 (p. 111). 

‘ '■ This mind " refers to “ Love " ( .j];;). 
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Second. “ In private life to bo sedate, in handling public 
business to be serious, in intercourse -with all to bo in- 
genuous " : 1 these are the means by which we may preseiwe 
this mind. Third. “ To be filial in serving one’s parents, 
to be fraternal in serving one’s older brothers, and to 
extend kindness to animals ” : tlioae also are the means 
by which wo practice this mind. Fourth. “ To seek Love 
and obtain it,”^ to decline a kingdom and retire,’ to 
oliooso death and perish by starvation ; ‘ these are the 
means by which we do not lose this mind. Fifth. “ To 
sacrifice life in order to perfect Love ” : ’ this means that 
there is something we desire more than life and something 
that we halo more than death, and so we can avoid injury 
to this mind. What mind is this ? In Heaven and Earth 
it is that mind to produce things whieli fills the universe. 
In man it is that gentle mind which loves men and is 
kind to other creatures. It includes the Four Virtues, and 
unites the Four Terminals. 

Some one teid : According to your explanation, does not 
Cheng Tzfi’s statement that affection is a Feeling and 
Love the Nature, and that affection must not be regarded 
as Love, become erroneous ? 

Answer. Not so. What Cheng Tzu deprecates is 
applying the term Love to the outflow of affection. What 
I maintain is that the term Love should be explained aa 
the principle of affection. For what are termed Feeling 

^ Analects, XIII, siv (p. 135). ^ Analects VII, siv, 2 (p. GS). 

^ An allusion to T'ai Po's retirement in favour of his younger brother, 
the father of Iving Wen ; see Analects, VII, i (p. 71), and Legge’s note. 

^ Cf. Analects, XVI, xii, 1 (p. 179). 

* Analects, XV, (p. IGl). 
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and the Nature, although there is a distinction between 
them, have nevertheless each of them their place in one 
Organic union ; how then can they bo sharply separatedl, 
and made to have no connexion with each other ? What 
I was just now most anxious about was to prevent the 
student from repeating Ch eng Tzu’s woixls and not 
stopping to find out his meaning, lest he should end in 
leaving out of account altogether tho feeling of affection, 
and confine himself to the recognition of the love-principle. 
I have therefore purposely dealt with this point Avith a 
A'ieAV to explaining Avhat he has omitted. Do you regard 
that as differing from Ch'eng Tzu’s doctrine ? 

Some one asked!: The disciples of Cheng Tzu give 
various explanations of Love. Some say that affection 
is not Love, and regard the unity of all things with myself 
as the substance of Love. Others say that affection is not 
Love, and explain the term as the mind's possession of 
consciousness. Do you, explaining it as you do, mean 
to imijly that these are all wrong ? 

Answer. From the statement, “The universe is one 
with myself,” we may learn how Love includes all things 
wiUiin the si>here of its affection ; it docs not tell us what 
Love is in its real essenco.‘ From the statement, “ The 
mind possesses consciousness,” wo may learn hoAV Love 
includes Wisdom ; it does not tell us from what it really 
derives its name.- If you refer to Confucius’ answer 

^ This is tlie answer to what “ some say '' as reported in the question. 
It is supported by the reference to Confucius’ answer to Tzu Kung. 

- This is the answer to what “ others say " as reported in the question. 
It is supported by the reference to a statement by Ch'eng Tzu. Cf. p. 323 
and n. 1. 
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to Tzu Kung’s question about conferring benefits far and 
wide and succouring the people, and to Cheng Tzu’s state- 
ment that Love is not to be explained in terms of con- 
sciousness, you will see that it is so. How then can you 
regard those as explaining the word Love ? Instead, with 
vague language about unity of the substance, you confuse 
and hinder people, while you give nothing that will have 
the effect of admonition ; such error is likely, to result 
in regarding the object as subject. Those who lay em- 
phasis on “Consciousness” induce in men self -display 
and irascibleness witliout any suggestion of depth ; such 
error is likely to result in regarding desiro as principle. 
On tile one hand there is the negation of the ego,^ on 
the other the reinforcing of the passions,* and both 
are wrong. Furtlrer, the “ Consciousness ” thcoiy does 
not accord with the picture presented by the s;i.ges of “ find- 
ing i)loasuro in the hills ” ^ and so being able to preserve 
Love. How then can you regard this as explaining the 
word Love ? 

Because of the importance of the subject these sayings 
of the Philosopher are collected and formed into a treatise 
on Love.** (The Treatise on Love.) 

2. Ch'dng Tzfi.’s exposition of Love throughout is very 
exhaustive. To sum up the main drift of his teaching a 
few sentences only are necessary. For example, he says, 

“ Love is the nature-principle of life, and affection is its 

* The result of " regarding object as subject " ; £ • 

’ The result of " regarding desire as principle ” ; & = ^ &:■ 

^ Analects, VI, xxi (p. 56). 

* Probably by one of Chu Hsi’s disciples, such as Wu Pi Ta. 
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con-esponding Feeling ; the filial and fraternal spirit is 
its operation ; while altruism is that by which it is made 
concrete ” ; and further, “ To master self and return to 
I'ight principle is Love.”^ In the first three sentences 
the student may loam the terminology and meaning of 
Love, and in the last sentence the method of putting forth 
effort in its practice. Alodorn scholars do not thoroughly 
search into the meaning of Chong Tzfi’s exposition as 
a whole. Looking solely at his distinction between the 
Nature and Feeling, they declare that affection and Love 
have absolutely no connexion with each other. Because 
he regarded altruism as coming near to Love, they say that 
he defined altruism directly and most emphatically as the 
substance of Love. They do not realize that Love is the 
virtue of the Nature and the root of affection. It is because 
there is Love in the Nature that there can be affection 
among the Feelings. (In the same way, Righteousness, 
Eevoronce, and V.'isdom a.re also virtues of the Nature; 
Righteousness is the root of the hatred of evil, Reverence is 
the root of coiurtesy, and Wisdom is the root of the know- 
ledge of .jomI and evil. It is because there is Righteous- 
neis in the Nature that there can be hatred of evil among 
the Foldings, it is because there is Reverence in the Nature 
that there can be humility among the Feelings, it 
is because there is Wisdom in the Nature that there can 
be knowledge of good and evil among the Feelings.) 
But if it is choked by the selfishness of egoism, the 
mystery of its substance and operation cannot be per- 
fected. It is only by the “ mastery of self and the return 

* Aaalcets, XII. i, 1 (p. 111). 
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to right principle”, by “broadness of mind and a high 
altruism ”, that this substance can be comprehensively 
complete, its operation brilliantly manifested, and activity 
and repose, the root and its fruit, be united in organic 
unity. This is the meaning of Ch'eng Tzu’s statements, 
they do not mean that affection and Love have absolutely, 
no connexion with each other. (This point has been dealt 
with in detail in previous treatises. I beg again to dispose 
of it in a word or two. My position is that the outflow 
of the Nature is Feeling, that Feeling has its root in 
the Nature, and that there is no such thing as Feeling 
without the Nature or the Nature without Feeling, each 
a separate entity, unaffected the one by the other. You 
may see here the correctness or otherwise of the 
two positions.) Nor do they mean that the word 
“altruism” refers directly to the substance of Love. 
(Examining closely youi' communication I find that you 
say, “ If altruism be extended to the whole universe so 
that the egoism resulting from the distinction between 
subject and object is entirely obliterated, then affection 
must be universal.” I am not sure in which of these 
two sentences it is that you refer to the substance of 
Love. If you regard the universality of affection as the 
substance of Love, then you fall, into the error of con- 
founding Feeling with the Nature, and with your 
eminently clear insight you could not do that. If you 
regard the “extension of altruism to the whole universe 
so that the egoism resulting from the distinction between 
subject and object is entirely obliterated ” as the substance 
of Love, then I fear that what you call “altruism ” would 
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be but a calm emotionless indifference. But since in- 
animate wood and stone cannot, even in tbe case of things 
of the same species, have mutual affection, how can there 
be such a thing as universal affection ? But neither can 
I in these two sentences discover a single word expressing 
the substance of Love. We must bear in mind that Love 
exists originality as a nature-principle and as the creative 
mind, and finds its concrete expression only in altruism; 
and not tliat Love comes after alU’uism. Therefore it is 
said; “Altruism as embodied in man is Love.” If you 
examine this statement carefully you will see that the 
word “Love” is implied in the word “man ”.) From the 
time of the Han dynasty, the error of defining Love as 
affection was because no distinction was made between 
the Nature and Feeling, and so Feeling was regarded as 
the Nature. To-day, in the endeavour to correct this error, 
the opposite error is incurred of making the word “ Love ” 
so vague that there is nothing to which it can be referred, 
and so tiie Nature and Feeling come to have no connexion 
with each other. This is to go from one extreme to the 
other, 1 which is simply foolish. TJie error leads the student 
to talk of Love all day long and yet never understand its 
real meaning. Moreover, the Mind of Heaven and Earth 
and the virtues of the Nature aoid Feelings are also in- 
volved in the same obscurity. In my opinion Ch'eng Tzl 
would never have meant anything of the kind. (Reply 
to Chang Ch'in Fu’s^ essay on Love.) 

^ Lit. : " To correct a crooked thing beyond the straight position,” so 
that it becomes crooked in tlie opposite direction. 

2 Chang Ch^h ; see p. 191, n. 3. 
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3. Upon a further perusal of the three points contained 
in another communication of yours, it seems to me that 
though with your excellent insight you have realized the 
mistakes of your first essay, still in this fresh treatment of 
your subject, there are a few small errors which suggest 
that you have not examined it with sufficient care. Re- 
spectfully, tlierefore, I discuss the matter once more. It 
has already become unnecessary to discuss Mencius’ ex- 
pressions, “ first informed ” and “ first in apprehension,” 
which Kuang Chung quotes ^ to explain Sbang Ts'ai’s state- 
ment that “the Mind has consciousness”.- And as to 
his talk about “ knowing this ” and “ apprehending this ”, 
I do not know what it is we are to know or what we 
are to apprehend. Indeed, seeing that ho is wrong in the 
fundamental part of the subject it is immaterial whether 
we discuss it or not. On reading your treatise I find 
that you regard the “this” as Love-; that is, you take 
“ knoTvung this” and “apprehending this” as meaning 
“knowing Love’' and “apprehending Love ”. Now Love 
is really the virtue of my mind ; who is it then that is 
to teadi me to know it and apprehend it? As to the quota- 
tion from Mencius, Ch‘eng Tzii has already explained it 
in detail, to the effect that “to know” is to know an 
event (to know that this particular action ought to be 


1 Hu Kuanw Chung ; see p. 37, n. 2. The passage referred to is to 
be found in the ^ ^ , pt. xlii, f. 20 ; cf. also p. 323, n. 1, of this 
volume. For his allusions to Mencius, see Mencius, p. 246. 

^ The word " consciousness " is a compound expression consisting of 
the two ideographs, ^ " to know ”, and ^ ” to perceive 
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thus), and “to apprehend ” is to apprehend a law (to know 
tJie principle because of which tliis action ought to be 
thus). The meaning is already perfectly plain, and there 
is no necessity to seek for some recondite mystery in the 
phrase. Besides, Ch'eng Tzu’s idea and that of Shang 
Ts'ai really have no connexion with each other. “ Con- 
sciousness ’’ as used by Shang Ts'ai is consciousness of 
cold and heat, hunger and repletion, and similar sensa- 
tions, and although you extend its application to inter- 
course with sjDiritual beings, it is still the same 
consciousness and not a different thing ; it is simply a 
question of the difference in the importance of the thing to 
which it is appEod. This, however, is the operation put 
forth by Wisdom alone ; but it is only the man of Love 
who can combine theftn. Therefore we may say that in the 
man of Love the Mind has consciousness, but we cannot 
say that the Mind’s possession of consciousness is what 
wo term Love. For when wo say that in the man of 
Love the iliiid has consciousness wo refer to the fact 
that Love includes the operation of the four vii-tues, as 
though you said that the man of Love knows tlie objeots 
of conscientiousness and courtesy ; while if you say that 
the Mind’s possession of consciiousness is what we term 
Love, then I answer tliat this is not that from which Love 
derives its name. You, now, instead of inquiring into 
what it derives its name from, point to what it includes 
as the substance of Love; ajs has been said, “the man of 
Love is sure to possess courage,” and “the man of Virtue 
is sure to have correct speech ”.i But how could you go 
* Analects, XIV, v (p. HO) 
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on to regard courage as Love, and correct speech as Virtue ? 
With reference to Po Feng’s insisting upon regarding con- 
sciousness as Love, j-ou, honoui'ed friend, are opposed to 
it, and yet in your arguments on the degree of conscious- 
ness you Ecarccly avoid proving his contention for him, 
a position which I would not ventui'e to commend. As 
for Po Feng's further statement, that what Shang Ts'ai 
means is simply the possession of mental energy, and 
that if we obtain this mental energy the operations of 
Heaven and Earth become our own operations, the theory, 
indeed, is lofty and mysterious enough, but, as he docs not 
know the meaning of Sliang Ts'ai’s terms, and as there is 
no indication as to the starting point,i but only a sudden 
reference to this mental energy, it is a case in which the 
loftier the conception and tho more mysterious the 
language, the less foundation do wo find for it when we 
look into the constitution of our own personality. As 
to what he says of tho operations of fleaven and Earth 
becoming our own operations, I fear ho has simply heard 
or imagined these things, but has never attained to such 
an experience. (Eeply to Chang Ch'in Fu’s^ essay on 
Love.) 

4. Ch eng Tzu’s thought for others in collating all the 
passages in Confucius and Mencius which treat of Love, 
with a view to a general statement on the subject, was 
most opportune. But to devote oneself exclusively to this 
kind of work I fear would unavoidably produce a tendency 
to indulge in hasty and short-cut methods, resulting in the 

^ That is, in obtaining the mental energy. 

2 Sec p. 191, n. 3. 
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evil of ill-digested theories, a tendency you must not fail 
to be on your guard against. Speaking generally, before 
the two Ch'engs, scholars knew nothing of the word Love ; 
the statements of the saints and sages concerning Love 
they simply construed in terms of affection. It was from 
the time of the two Ch'engs that scholars began to reaEze 
that the word could not be explained simply as affection. 
But this idea did not '^scape its omi attendent error. For 
by confining the attention to the discussion of Love there 
was neglect of the work of “holding fast and preserving the 
mind”i and of “nurture and maturity”,- so that again 
there was no satisfaction pr pleasure in the study, ^ nor 
any real “ mastery of self and return to right principle 
Not only did this result in the “ beclouding which leads 
to foolish simplicity ’V but there was a complete divorce 
from the word “ affection ”. Thus, building upon empty 
guesswork without any real perception of the subject, their 
theories became wild and grotesque with all sorts of 
fallacies, to the e.xtcnt that it haid been better to know 
nothing of the deeper meaning of the word Love at all, 
and simply interpret it as affection ! I have said that 
if there is a genuine desire to seek Love, certainly there 
is no way so near of attainment as the energetic practioo 

^ Mencius, p. 285. 

^ riS ~ nourish " ; JyjC = “ to swim about in water", immersed 
in it, and reveIJing in it. 

* The proper result of the “ nurture 

* The proper result of the " holding fast, etc." 

^ Confucius mentions this as the result of " the love of being benevolent 
without the love of learning " iz k!- m) ; see Analects, 

XVll, ^-iii, 3 (p. ISro. 
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of if. But- to try and exhibit it ■without study means the 
anxious uncertainfj' of grojiin-g in tlie dark like a blind 
man, the result of sv'hich is the “ beclouding of a foolish 
simplicity If 'vve are earnest and i>Drfect our kno-sv- 
ledgc, each of those supplementing the other, we shall 
avoid this eviE If, again, we desire to understand the 
content of the term “Love”, we cannot do better than 
follow up the word “ affection If we understand how 
Love comes to be affection and how the latter still cannot 
fill out the idea of Love, the meaning and content of the 
term will stand out clearly before our eyes, and there will 
be no need to look for it wildly, in uncertainty as to 
whether it is or is not a reality. (Ecply to Chang 
Ching Fu.)! 

o. Looking carefully at your “Preface to The Exposition 
of Love”, I find the statement, “Though one’s desire 
is to use one’s utmost endeavour in the practice of Love, 
yet, through lack of clearness in the apprehension of good- 
ness, one’s faults are more than can be enumerated.” This 
passage does not appear satisfactory'. To have Love, it is 
true, you need to apprehend goodness clearly, but this 
is not the chief meaning of the word “Love Confucius 
therefore always contrasted Love with Wisdom. In these 
later y'cars scholars in their explanation do not differentiate 
it from Wisdom, so that in estimating the errors in the 
deeds of the minister Tzii Wen and of Ch'cn Wen Tzu- 
the representation of them is superficial and not like the 

1 Ciiang Ch'ih (5g Chinr; Fii ; see .1. P. Bruce, I itlroduclion 

to C/iu Hsi and 'he Sung School, chap. iv. 

■ Analects, V, xviii, i, 2 (pp. i3, 44). 
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language and thought of the Sage. I Rar that the teaching 
of Toiir “Preface”, from beginning to end is not 
altogether free from this >aiue error. (R:‘ 2 )ly to Chang 
Ching Fu.)i 

6. To discuss Love in terms of affection is Pke ascending 
to the heights from the lowlands ; in tliis way we can 
prosecute our search from that which lies close at hand, 
and come very near to attainment. The modei’n theory, 
which eliminates at once all connexion between the two 
is like going a long way off to find tlie path which lies 
near at hand. This is how it is that your mind^ went so 
far astray in your former essay, while you yourself were not 
aware of yoixr error. What you say about collating passages 
in order to arrive at a statement of the doctrine of Love 
also seems to me to be at fault. It is just what the 
modern scholar does — disliking what is troublesome he 
chooses what is easy, and avoiding the difficulties he seeks 
a short cut. This custom has already increased to such 
an extent that scholars everyday^ are taking the shortest 
and therefore the most daiigi lous rout©?.^ If they continue 
to pursue this method, I fear their spirit of impatience 
for results and eagerness for rajudity will grow still more, 
the mind will bo more urgent and more distracted, and 
so they will fall into the oi>po.-ite of what they seek, and 
be destitute of Love. They h.ave not realized that in 

’ See above. 

^ ® l& ~ ' small ” anrl hence " the mind ” ; it is in its idea 

to that of a- 

’ ^ m> lit. " dangerous and shallow/' and so " sj-aiing of trouble ” 
as the dangerous short-cut. 
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Ch'eng Tzu’s coilcct-ion of saying?,^ there is the exhortation 
“from the study of t!ie lowly to understand high things 
so that in his case his method was perfectly complete. 
If we thorouglily investigate it and energetically practice 
it how can we fall into such error ? (Reply to Chang 
Ching Fu.) 

7. You say : “ Wlren selfishness is eliminated, there is 
broadness of mind and high altruism, there is living union 
with the whole universe, the principle of affection is 
received into the heart, its operation is manifested without, 
and in all the universe there is not a single thing which 
does not come within the circle of my Love.^ This means 
that the prineijie of affection is the original possession of 
my nature and is not achieved by effort.” (These few 
sentences again are not satisfactory.)* For when our 
selfishness is clininatod, the broadness of mind with its 
high altruism majosticaPy penetrates in all directions, 
and there is nothing to hide the substance of Love. Now 
when the principle is not hidden there is living union 
with aU things in the univeme, and the operation of Love 
is universal. But what we call the principle of affection 
is the possession of my original Nature. All that tho 
broadness of mind with its high altruism does is to bring 
it into evidence ; it is not the c.iusc of its existence.’ By 

^ See p. 361. ^ Analects, XJV, xxxvii, 2 (p. 163). ^ Cf. p. 367. 

* There seems to have been a lacuna here in the original text ; hence 
the sentence in brackets supplied by the editor. The sentence, however, 
should be read as if without the brackets as part of Chu Hsi's criticism 
of the passage quoted. 

® Xote the difference between ^ and means “ to exist ” 

^ means " to exist and also to be present ”, i.e. in evidenee. 
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living union it penetrates in all directions^ bat it 
is not preserved by this living union. Those few sentences 
are somewliat inexact ; I beg j'Ou, therefore, to examine 
into them again. The principle of affection towards men is 
Love. If Heaven and Eai'th and all things Avero non-i 
existent, this principle would not bo lessened thereby. 
From this you may gather what is the substance of Love; 
after which you are in a position to assert the living union 
with all things and its all-inclusive operation. For this 
principle of affection is essentially conservative,'^ and to 
bring in all things in the universe is to reduce it to an 
absurdity, as is shown in the Master’s reply to Tzu Kung’s 
question about “ conferring benefits far and wide ” and 
“succouring the people ’’,2 and in the sentence, “Do we 
not seo in Fu the Mind of Heaven and Earth ? ” For in 
the return of dhe Positive Mode the blind of Heaven and 
Earth is perfected and satisfied, and we need not wait to 
look for it elsewhere.® Again, take Lien Hsi’s remark 
about the giuss having the same impidse as his own:' if 
it be as is asserted in the present day, the words “ the 
same as” arc all you can retain of this remark. What 
then has become of the words “ his own impulse ” ? (Reply 
to Chang Ch‘in Fu.)® 

' 15 = ^ if. 5 . “to restrain.” 

- Analects, VI, xxviii, 1 (p. 5S). 

* Yi Chill", p. 23’>. '■ Fu ” is the twenty-fourih hexagram and 

sytnliolizes the idea ot " returning In the preceding hexagram, the 
strong line — the positive mode— has reached the top ; here it “returns" 
at the bottom of the figure. 

See p. 3,38. 

® See p. 191, n. 3. 
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8. “To look upon the world as not having a single 
thing which is not Love ” ; this also is open to question. 
For to say, “ To look upon the world as not having a single 
thing which is not within the sphere of my Love,” is 
allowable ; but to say that things ARE my Love is not 
correct. 1 For things are things, while Love is mind : how 
can you say that a thing is mind ? (Reply to Chang 
Chin Fu.) 

9. With refcrenoo to the meaning of the word “ Love ”, 
Mencius in his use of the word “ Mind ” combines the 
substance with its operation, and uniting the Nature and 
Feeling he speaks of them both as one. Ch eng Tzu, in 
his account of the Nature makes careful distinctions ; 
separating the substance Horn its operation, he contrasts 
them one with the other. (Reply to Lii Po Kung.)^ 

10. As to my statement, that “Love is the love of 
creating in the iilind of Heaven and Earth, and that men 
and other creatures receive it as their mind although 
it was the extempore utterance of a hypothesis, I contend, 
nevertheless, that it exactly expresses the truth that there 
is no separation between Heaven and IMan. The statement 
is somewhat subtle, but if you understand it you will 
see that in the midst of their all-ccmprehensive unity there 
is a natural distinction between Love and Mind, and that 
though there is this fine distinction, they c:.naot be torn 
apart. (Reply to Ho Shu Citing.) 

j Cf. p. 365. 

‘ Lu Tsu Ch'ien (§ ^), elder brother of Lu Tzu Yo, a very close 

friend of Cbu Hsi. His style was Po Kung. See J. P. Bruce, I ntroduchon 
to CJiu }1 h% and the Sung School, cluap. iv. 

= Cf. p. 351. 
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11. Love is aU penetrating, therefore solicitude is aU- 
penotrating : this is precisely the mysterious insoparable- 
neiss of the substance from its operation. If Love were 
all-penetrating, but there were limits to the penetrating 
power of solicitude, then we should have the substance 
great and its operation small, an all-round perfection in 
the substance and imperfection in its operation. You may 
see the point in the incident in which Hsieh Tzti was hurt 
by Ch'eng Tzu’s words and turned red in the face Avlide 
the perspiration poured down him ; it was what is termed 
“the sense of shame”, bat Cheng Tzu referring to it 
said, “This is solicitude (Reply to Ho Shu Ching.) 

12. As to the exposition of Love in terms of conscious- 
ness, Ch'eng Tzu has already exposed its error ; for when 
you explain Love as consciousness, you have only expressed 
what is its operation, and even then you have not expressed 
it all. It is best to use the word “affection” as the most 
correct explanation of the operation of Love, and one 
which has an all-roimd completeness.- (Reply to Ho Shu 
Ching.) 

13. In your latest communication yon say : “ The 
Original IMind of man is invariably Love, but having 
become submerged in creaturely desire, it has lost this 
virtue. Hence we must use our most earnest endeavoiu', 
then only can we regain the Love of the original Mind.” 
Therefore the sentence in your former letter, “Love is the 
fruit of earnest endeavour,” as you sec it now, only 

“ C'f. p. 32;;. 


‘ Sej pp. 3iS-9. 



PHILOSOPHY OE HUMAN NATURE 369 


expresses the second half of your present statement ; ^ 
while the sentence, “ The Mind originally is a perfect 
thing,” expresses only the first half of the statement. 
But the two sentences are not wrong, they simply lack an 
all-round completeness. If you say, : “ The Mind is that 
wliich connects the beginning with the end, while Love 
is the original excellence of the mind-substance ; but since 
this Mind, although we still possess it, has become sub- 
merged in creaturely desire, its original excellence has been 
lost, and can only be regained by earnest endeavour ” — 
then you will come somewhat nearer to a true statement. 
The language of Mencius, it is true, is comprehensive, 
but man lias never been without this Mind, and if j)er- 
chance ho comes to be destitute of Love, it is simply tliat 
the original excellence of the Mind has been lost. You 
must still make some distinction, however, between the 
words “Mind” and “ Love” to bo correct. I recall that 
the Master Li^ said, “When Mencius said ‘Love is man’s 
Mind’,® he did not mean that Mind is the definition of 
Love ” : this statement has considerable force. (Reply 
to Ho Shu Ching.) 

14. Your statement, “ Solicitude apparently does not 
proceed from consciousness,” is very good. But as to 
your further assertion, “ The word ‘ consciousness ’ is not 
necessarily bad,” I never meant that it was : I Only said 
that whero we need to put forth our effort is not in 

^ The statement with which this section ojicns. 

2 Li Yen P'ing ; see J. P. Bruce, Introduction to Chu Usi and the S:n.g 
S', loot, chap. iv. 

* Mencius, p. 290. 

Bb 
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consciousness luii; in reverent care. Shang Ts ai said, 
“ Seriousness is the method of constaait ivatchfulness,” ^ 
which is correct, but there may be a tendency to regard 
such watchfulness as in itself Love, and this would not 
be satisfactory'. (Reply to Yu Ch'eng Chih.) 

15. Although Mencius in liis discoui'ses on Love gave 
two interpretations : “ solicitude,” and “ man’s mind ” ; 
and Ch'eng Tzu also used the word in both a narrow and 
a comprehensive sense ; nevertheless, if in the narrow 
sense of solicitude you can discern man's mind, then in the 
comprehensive use of the word you wiU perceive its entire 
substance. It is only because in your understanding of 
this point ^ you are not accurate that you fail to recognize 
its complete substance ; seeking to clothe your exposition 
in swelling words, and masking it with your own vind 
imagination, you fail to realize that the bigger your 
language the less trenchant will your meaning be. In the 
c.x])laiiations given by Cheng Tzit the most apt is the 
simile of the seed corn but this does not represent altruism 
as Love ; and at the same linio is particularly subtle. You, 
now set aside all this, and insist on taking some 
laudatory obiter dictum- of tlie ComincnLiiy an the Yi^ 
as a direct definition of the meaning of tlie word, and so 
not only do you miss the meaning of Love, but you also 
wrongly intei'prct the “Commentary”. (Reply to Lu 
Tzil Yo.) ^ 

* ^ , pt. x.'iiv, f. 9. For Siiani? Ts‘ai see p. 322, n. 3, and p. 323, n.I. 

- The point that Love is to be explained hy solicitude. 

3 ,Sce p. 235. 

* By Ch'eng I. “ See p. 207 and n. 3. 
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16. The word “Love”, it is true, must not be thought 
of solely from the point of view of its manifested operation, 
but neither must we lose sight of the fact that it is a 
principle capable of manifested operation. Otherwise the 
word would have no connotation at all, and would be in- 
capable of definition. Note, too, “ the Principle of Origin, 
tho fii'st of all the virtues ”r is the first step in the 
beginning of all tilings,- the original substance capable of 
manifested operation. You must not make the original 
substance of Love one thing and its manifested operation 
a difPerent thing. (Reply to Lu Tzu Yo.) 

17. The meaning of the word “Love ” must be sought 
along one line of thought and on one principle of definition, 
then your doctrine will be in union with what has gone 
before. If not, it will become wlmt we know of as every- 
thing being one soul, a hazy Buddha Mind, and the very 
word “Love ” will havo no application at aU. (Reply to 
Lii Tztl Yo.) 

18. Question. Your kind criticism and instruction with 
reference to my questionings I have now mastered. For 
in the man of Love the Mind has consedousnese, hut we 
must not call consciousness Love, because consciousness 
pertains to Y/isdom. Law' is one, its functions arc diverse, 
and there are degrees in the feeling of affection. Now 
the regulation of this diversity, and of these degree, 
belongs to Reverence, to make them accord with what they 
ought to be belongs to Righteousness. Righteousness, 

= Ibid., p. 213. 


Yi Chiiig, p. 40S. 
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Reverence, and Wisdom are all Love : it is Love alone that 
can includ,® those three. But in respect of whence their 
names are derived each has its own province, and we must 
investigate the distinctions between them ; otherwise they 
will all be jumbled together, and there will be no means 
of knowing" which is Love, whidr is Righteousness, or 
which is V/isdom. 

Answer. Your explanation of the word Love is very 
good. It is important to bring the four principles together, 
and by comparison make them throw light on each other ; 
then we can see the distinctions between them clearly, and 
in the midst of the distinctions see the union of all 
and headship of the one. This is the true presentation of 
the inclusion of the four in Love. Scholars of recent 
years have confined their attention to the word “Love” 
and given no thought to the other three. Hence the un- 
certainty and mistiness of their ideas ; they start by 
asserting the inclusion of the four, but do not really know 
in what sense they are so included. Now that we have 
you, with your depth of thought and clear discrimination, 
scholars will have someone on whom they can rely. (Reply 
to Lii Tzil Chung.) 

19. In your communication you say : The similes of 
“feeling the pulse and “observation of the chicken,”^ 
are certainly good, but at the very time of observation there 
are numerous cross-currents in consciousness so that the 
Mind is divided in its opoi-ations and a hindrance to 

^ See p. 341-2 and notea. 

^ See pp. 338-9 ; cf. n, 2 on the next page. 
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itself, with the result that not only con we not perceive 
what Love is, but the strength and rapidity of the pulse, 
the appearance of the phenomenon in the chicken, we have 
no time to properly observe. I have thought over these 
statements, but by feeling the pulse we observe the 
circulation of blood through the body,* and by watcliing 
young chickens we can observe the manifestation of life ; ‘ 
therefore these two phenomena are used to teach men, 
just as the physicians’ saying about numbness ’ and Chou 
Tztt’s not removing the grass from his house are used.* 
(Reply to Lin Tse Chib.) 

20. In the study of the word “ Love ” you must from the 
one operation learn the fullness of its entire substance, 
and from the entire substance you must learn the reality 
of its single operation ; then your understanding will be 
living and have unity, without sluggishness or obstruction. 
(Reply to Wang Tzu Ho.) 

21. You must bear in mind that the expression “ Virtue 
of the mind ” belongs to Ch eng Tzfl’s simile of the seed- 
corn. The expression “ The principle of affection ’ is 
exactly what is meant when we say that Love is the feeling 

‘ Lore (t) permeates all things just as the blood permeates the 
entire body. 

® In the young chicken the skin is so thin and transparent that you can 
actually see life at work, in contrast to the old bird when the skin is too 
thick for such observation. Similarly in spring, in all nature you can 
actually see life springing to birth in contrast to late autumn and winter, 
when life, though present, is hidden. Spring is the season that corresponds 
to (Love), hence the use of the young chicken as an illustration of 
Love. 

» See p. 323, n. 1. 


* ,See p. 338 and n. 1. 
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of affection before it is put forth, and that affection is the 
love-priruciple after it is put forth. You must keep jour 
reasoning in lino with this thought and not import 
extraneous ideas, involving the subject in confusion and 
indistinctness. If jour understanding of Love is in accord 
with this, there is no objection to the assertion of union 
witli all things in the universe ; but if you do not grasp 
this, and still make union with all things in the universe 
to be Love, you will find, on the contrary, that there is no 
connexion at all. (Reply to Chou Shun Pi.) 

22. In your instructive communication you quote the 
phrases, “Fine words and insinuating appearance,” ^ and 
“ The firm, the enduring, the simple, and the modest 
as indicating the method of the practice of Love which the 
Sage taught and which men might thus obtain for them- 
selves. I have some doubt with reference to this, though, 
in my former communication, I did not touch upon it. 
For these two phrases exactly represent what the Sage 
teaches as to how men in setting to work should guard 
against calamily^ and establish their hearts. If we can 
abstain from “ fine words and insinuating ajjpoaraiice ”, 
and cultivate “simplicity and modesty the mind •ndU not 
break loose from restraint, and we shall be near to Love. 
The phrases were not intended merely to teach us what 
Love is. For the most part the teaching hitherto has been 
a sacrifice of heart and strength in seeking to understand 

^ Confucius said, ** Fine words and an insinuating appearance are seldom 
associated with Love " ; see Analects. I, iii (p. 3). 

^ Confucius said : “ The firm, the enduring, the simple, and the modest, 
are near to Love ; see Analects, XIII, xxYii {p. 138). 
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the word “Love”, with the result that the more ingenious 
the explanation is, the more superficial is the representa- 
tion of Love. To-day, upon, investigating the gracious 
teaching of the sages, we find that their ailn was that 
men should practise 'it in their own person and act in 
accord with its doctrine, cultivate inw'ard rectitude and 
conquer selfishness, make all forms of frivolity, mean- 
ness, self-exaltation, and contempt of others dissolve into 
nothingness, and that wo should preserve and never lose 
the honest and kindly, just ^nd upright character of our 
original mind. This is Love. Practice and effort in it 
may differ according to its degree'in each man's disposition, 
but the important thing is energetic practice and ripe 
maturity. If we can really attain to this we shall know 
its meaning and spirit, for it is not to be known by 
imagination and guesswork, nor are we to wait for 
imagination and guesswork before we can know it. (Eeply 
to Wu Hui Shu.) 

23. From the point of view of the Nature, Love has not 
as yet flowed forth, but its energizing principle includes 
the four principles. It is quite certain that it does not 
refer to the same thing as the word Truth. You must 
discriminate more clearly between them to bo accurate. 
(Eeply to Cheng Tzu Shang.)^ 

24. Question. WiEi reference to the sentence 
“Altruism as embodied in man is Love”, Mr. Li in a 
former question regarded the word “Love” as wholly 
referring to mankind as a race. I said that it ought not 

^ See p. 5, n. 3. 
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to be so explained, but Mr. Li understood you, sir, to 
say that the emphasis was to be placed on the 
word “man”. I have now received your criticism and 
instruction, from which it appears that this is not the 
case. I beg to submit my own opinion expressed to the 
best of my ability, and ask you to determine the matter. 
My view of the passage is this: The word “man” refers 
to this my person. It differs from the word as used in 
the phrase, “Love is the distinguishing characteriBitic of 
man,” in the Doctrine of the Mean,^ and should not 
be emphasized. The important word is “ embodied ” ; for 
“Love is the virtue of the mind’’, it controls the Nature 
and the Feelings, and rules all actions. It is essentially the 
most characteristic element in my personality. Altruism 
is simply the principle of Love. If you speak of altruism 
per se you are speaking of a principle merely, which has 
no reference to myself. Therefore it must be embodied 
in my person. Union is then established between my- 
self and the principle, and this is called Love. This accords 
with the words of Jfoncius, “As united with man’s person 
it ,is Moral Law.”^ But as to the question how altruism 
is to be embodied, and how it comes to be termed Love, 
the answer is that it is no more than the complete 
ehmination of selfishness until this mind is all-jDervading, 
perfectly pure and bright, wholly characterized without 
and within by the altruism of Divine Law, and springing 
to birth again and yet again without any break. Then 
the life-producing impulse of Heaven and Earth will 
constantly abide. Therefore, in the state of stillness before 


^ D.M., p. 269. 


2 Mencius, p. 361. 
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manifestation, it is sparkling with intelligence and un- 
clouded, like the virtue of the one Yiian, the Principle of 
Origin, brightly shining in ,the “ Fu in the midst of the 
earth ’V with not a single event or thing wliich is not 
■^Tapped up in this my principle of life. In its movement 
in response io affection by the external world, the “ grief 
is combined with “distress'” like the positive ether of 
spring developing in the “ Yii above the earth ”,2 with not 
a single event which is not united by this principle, and 
not a single thing which is not provided for by this Vital 
Impulse. This is how the embodiment of altruism conjies 
to be Love. By it we can exercise sympathy, by it we 
can manifest affection. Although it may become Eighteous- 
ness, or Eeverence, or Wisdom, or Sincerity, wherever it 
is it is all-pervading. I do not know if this is correct 
or not. 

Answer. This statement is correct. If it were not as 
you state it, then it would be like the Buddhist’s sacrifice 

* See the Fu hexagram ^ = in the Ti Ching, p. 107. The upper 

lialf is the K‘un trigram = = symbol of earth ; the lower half is the 
Chen trigram --- zn symbol of thunder or movement. The bottom line 
is strong and is the “ returning ” line which gives to the whole hexagram 
its name, and also its symbolic meaning of “ brightness , which develops 
“ from day to day and month to month as the strong line makes its way ; 
see Legge’s note on p. 109. From this analysis of the hexagram we see 
that Chen, representing bright mov-ement, is below K un, which repre- 
sents earth ; hence the phrase ** Fu in the midst of the earth . 

^ The Yii hexagram is the converse of the above. It has the Chen 

trigram above the K‘un. thus ; see Ti Ching, p. 91. Thus the 

Yii is “above the earth’*. The Chen is symbolical of thunder which 
begins to develop in the spring of the year. 
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of self to feed a tiger ; it may, be altruism but it is 
not Love. (Eeply to Ch'en An Cb‘ing.)^ 

25. Question. Mr. Lu ^ says with reference to Mencius’ 

doctrine of solicitude ^ : “ For if there is a real wounding 

of my heart, and not a mere figure of speech, I shall then 
recognize the universe as all of one substance with myself, 
the life-producing mind as ,all my own mind, the distress 
of others as my own distress. This is not achieved by 
calculating thought or forced effort.” This use of the 
expressions “all of one substance witlr myself” and “ all 
my own mind ” means, does it not, nothing more than 
the assertion of the unity of Law ? 

Answer. Not unity of Law only, but of Ether as well. 
(Reply to Ch en An Ch'ing.) 

26. Altruism is without feeling. Love has the feeling of 
affection. Altruism pertains to Law, and Love pertains 
to personality. What is altruism but “the mastery of 
self and the return to right principle”* with the elimina- 
tion of every atom of sel.fislmess. What is Love but 
“attachment to parents, love of the people, and tindness 
to other creatures ? ” ’ Reasoning from this you will got 
the idea. (Eeply to Yang Chung Ssu.) 

27. Question. lYith reference to the pas.sage beginning 
with the words, “The Principle of Origin, of the Four 

* Cji'en Cli‘un ([^ o.ne of Cliu Hsi'a disciple.^ ; see p. 195, n. 2. 

* Probably Lu T.su Ch‘ien ; see J. P. Bruce, Introduction to Oku, Hsi and 
ihe Sung Sihool^ chap. iv. 

* Cf. ^Uencius, p, 73, ^ Analects, XII, i, I (p. 114). 

® ^lencius, p. 352. 
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Attributes, corresponds to Love in t'ue Five Cardinal 
Virtues,” would say that taking the one virtue in the 
narrow sense wo have the operation of Love, taking the 
four in a comi)reliensive sense, we have the substance of 
Love. The operation of Love is no other than affection ; 
but affection is not adequate to express the substance of 
Love : you must include the four in yopr statement, then 
only do you get the substance of Love. 

Ansicer. Love as a single virtue is the very thing that 
includes the four. You must not leave this and find some 
other Love to unite the four.^ (Reply to Teng Wei Lao.) 

28. Question. How do you explain the statement: 
“Love is the virtue of the mind, the principle of 
affection ? ” ^ 

Answer. Love, as the virtue of the mind is like humidity 
as the virtue of water, or heat as the virtue of fire ; as 
the principle of affection, it is like the root of a tree or 
the spring from which water flows. Make a study of it 
witli this idea in mind. (Reply to Tseng Tse Chih.) 

29. Your statement that when there is the absence from 
the mind of selfish desire we have the complete substance 
of Love, is correct ; but you must remember that there 
is here an original Vital Impulse, presenting the 
phenomenon of an overflowing joy : this is necessary to 

* Ch‘iung, refers to the speaker. 

’ That is, the operation of Love (fil) ia affection (^), and if the sub- 
stance, comprises the four, then so also does its operation, In 

other words, what applies to the immanent attribute applies also to its 
outflow, the transitive attribute. 

“ See p. 381. 
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complete the idea. Yen TzQ “did not allow hi.s joy to be 
affected. 1 That is, when by his efforts he had attained 
to Love, there was spontaneous joy, altogether indepen- 
dent of poverty, or wealth, or high esta,te, or low estate, 
so that they could not affect it. In the case also of the 
virtuous and wise, with their joy and longevity,- when 
attainment is reached the result naturally follows. (Reply 
to Lin To Chiu.) 

30. Question. On examining Confucius’ use of tlie word 
“Love ”, as when he said to Yen Tzu it is the “mastery 
of self and the return to right principle it seems as if 
the method of Love is perfectly set forth and nothing left 
unstated. When we come to Mencius, although he con- 
tinually refers to Love as man’s Mind,^ yet his idea is 
that we should infer it from the feeling of solicitude, and 
his tendency is to emphasize the word affection. Although 
his teaching is subtle and incisive, yet it is not like that 
of the Sage •'■'in breadth and completeness, and in its quality 
of leading men themselves to attain to it by devoting them- 
selves to quiet thought and energetic practice. Is not this 
because Mencius lived in a time of battle and bloodshed, 
when the need was to find some way of saving men from 
tire and flood, or to give medicine to men stricken down by 
disease ? 


’ Yen Hui (^ 0), style Tzu Yuan (-^ often called Yen Yfian- 

Tliis saying i.s part of a famous eulogy spoken by Confucius ; see Analects, 
Vf, ix (p. 52), and note. 

® Cf. Analects, YI, x.\i (p. 56). 

’ Analects, XII, i, 1-2 (p. Ill); cf. note above. 

' e.g. Mencius, p, 290, ® Confucius. 
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Answer. Cli eng Tzti said! : “ The Principle of Origin 
in the Four Attributes corresponds to Love in the Five 
Cardinal Virtues. In the narrow sense it is but one, in 
the comprehensive sense it includes four. As the feeling 
of solicitude it is used in the narrow sense, as the mastery 
of self it is used in the comprehensive sense.” But it is 
this one virtue which includes the four, for they are not 
two things. Therefore in the Collected Comments on 
tJie Analects'^ it is said, “Love is the vir'tue of the 
mind, the principle of affection.” This is excellently 
expressed, and is well worth thinking over. You must not 
say, however, that Mencius’ statements are not equal to 
those of Confucius in ^ll-round completeness. Mencius 
also speaks of Love in the comprehensive sense — 
for example, in the statement “Love is man’s Mind”^ — 
and Confucius speaks of it in the narrow sense — 
for example, in the statement that it is to “ love ® all 
men”.* Your statement that Mencius used the woi-d 
solicitude because of the bloodshed of his time is also 
wrong. Further, you should keep in view the fact that 
tliough Confucius did not contrast Eighteousness with 
Love, he constantly contrasted Wisdom with Love. (Reply 
to Ou-Yang Hsi Hsiin.) 

31. If in the “Literary Remains” we study the dis- 
cussion of the passage, “Filial piety and fraternal 
submission ! Are they not the root of all benevolent 

^ A collection of comments by various writers, compiled by Chu Hsi. 

^ Mencius, p. 290. 

* — the emotion love, or affection. 

* Analects, XII, xxii (p. 124), 
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actions?” with the sayings, “Love is the Nature, filial 
piety and fraternal submission are its operation ”, “ Uni- 
versal affection is Love ”, and the reply to the theory that 
“ the Mind is like a seed-com ”, and then compare these 
three sections "ndth the words of the former saints and 
sages, we shall find that there is nothing to call in question. 
The statement that “ solicitude cannot unite the three ” 
is strongly questioned also our friend Ho, and he cannot 
come to a decision upon it ; but it is not difficult to under- 
stand. If again you carefully study the chapter in Mencius 
on the “commiserating mind”,^ and, in the “Additional 
Eemains”,^ IMing Tao’s remark on the philosopher Hsieh^ 
that his memory was “ the kind of familiarity by which 
one’s aims are ruined”, then it will all become clear. 
(Reply to someone not named.) 

S2. Question. Love is the life-producing blind of 
Heaven and Earth which is received by all men as their 
niiiid. Hence its substance pciwades heaven and earth 
anci unites all things in the universe, its principle includes 
the Four Terminals and unifies all goodness, because it 
comjH’ises all the virtues of the mind, and rule-; the Xatura 
and Feeling. It is wliat is called the Principle of Origin 
of Ch ‘ien and K‘un. Therefore, it is from this that we 
get our definition ^ of its name and meaning ; that is, 

^ J^lencius, p. 79. 

2 The as stated in the preface to that v.-orl:, was a compilation 

c t the Cli'enq sayings siippjlementary to the 
^ IlsieJi Shang Ts‘ai ; see pp. 348-9. 

* |§ is a verb = “ to define "h 



PHILOSOPHY OF HUMAN NATUBE 383 


from its transforming and nurturing influence, its mild- 
ness and purity, its simplicity and libcraiity, its repro- 
ductive life and deathlessness, it is termed Love. But 
men obscure it by their selfishness, and so its life-principle 
ceases. Divine Law is banished, hardening and in- 
sensibility ensue, and they become cruel. To embody Love 
men must cleanse themselves absolutely from selfish desire, 
be so broad -minded that there will be nothing to obscure 
the life-producing substance of heaven and earth ; their 
hearts must be true and sincere, earnest and solicitous, 
lovable as the gentle spring which we would fain retain 
always. Uniting the internal and external, the great and 
the minute, the end and the beginning, it is wholly Divnne 
Law in its pervading activity, all-encompassing, reaching 
everywhere, all-uniting. In the Ether flowing from the 
one source it permeates everywhere without interruption, 
and may well be regarded as the all-comprehensive perfect 
substance without defect. If there be one spot with never 
so small a defect, never so minute an event that its care 
cannot reach, one short moment in which there is never so 
slight a separation, then this mind has become selfish. 
When selfishness is in progress the life-principle ceases. 
Law does not penetrate, and there is numbness and the 
cutting off of affection : in such a case, how can there bo 
perfection ? Love is like our body: when the blood circu- 
lates perfectly throughout, we are absolutely free fro^ 
disease ; but if there be one finger which the blood fails 
to reach, it is dumb anjd destitute of Love.i \en Tzu 
“for three months did not depart from Love - after 
' Cf. p. 323, n. 1. * Anakets, VI, v (p. 50). 
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the three months there was some slight departure, but 
there was an immediate return, the obstruction melted 
away, and once more there was no departure. It appears 
to me that during the three months there was 
the phenomenon of one “resting in Love After the 
three niontlis it was attained by effort.* Is it so ? 

Answer. After attainment there would he no effort, 
but after a while it might be that again there was 
a departure. (Reply to Ch‘en An Ch'ing.) 

^ See Analects. IV'. ii (p. 29). 

’ Cf. D.M., p. 277. 
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BOOK VII 

LOVE AXD RIGHTEOUSNESS 
(r ifteen Sections feom the “ Convebsations ”.) 

1. Chao Chih Tao asked for an explanation of Love 
and Rightoousness from the point of view of substance and 
operation, motion 'and rest. 

Anm:er. Lovo certainly is the substance, and 
Righteousness is the operation ; bat Love and Righteous- 
ness are each of them both substance and operation in 
different aspects. Investigate this thoroughly yourself. 

2. Lovo and Righteousness are reciprocally substance 
and operation, motion and rest. The substance of Love 
is essentially inert, but its operation is infinite in its per- 
vasive activit 3 ^ The operation of Righteousness is 
essentially active, while its substance in every case remains 
inflexible.^ 

3. The awful majesty of Righteousness is the con- 
serving 2 aspect of Love. 

4. Wlicn we say that Love pertains to the positive mode, 
and Righteousness to the negative, the term Love refers 
to outgoing activity, and the term Righteousness to con- 
servation. On the other hand, Yang Tail’s saying, “ As 
actuated by Love he is weak, as actuated by Righteousness 

^ Righteousness, in its operation, varies according to the innumerable 
varieties of phenomena to be dealt with, but, in each case, there is an 
Inflexible principle on which the phenomenon ought to be treated. 

' Lit. “ gathering in ” as in harvest. Righteousness is that element 
in Love which does not let itself go in wanton sentiment and weak 
tolerance of wrong. It gathers itself in so that it is strong and true in 
pure altruism. 
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he is strong,” 1 expresses a different idea.® The fact is, 
you cannot say it jnust be either one or the other ; it 
depends upon the point of view. 

5. The Master, replying to the statement of some 
difficulties by Shu Chung, eaid: In Love the substance is 
strong and its operation weak ; in Eigliteousness the 
substance is weak and its operation strong. 

Kwang Ch'ing said: From the point of view of the 
Supreme Ultimate, Love is strong and Righteousness 
weak. From the point of view of the Two Modes inherent 
in the individual thing, the operation of Love is weak and 
tire operation of Righteousness strong. 

Answer. It is so too. Love contains the idea of flowing 
movement and activity put forth, but its operation is tender 
and gentle. Righteousness contains the idea of delibera- 
tion as to what is in accord with right, but its opera}tion 
is decisive and disfineb. 

6. Love and Eigliteousness are li.ke the Two Modes 
which are two modes of the one Ether : the positive is the 
ether in process of ex[)ansion, and the negative is the ether 
after the process of contraction has set in. Love 
is Eighteousness just as it has come to birth, 
and Eighteousness is Love in retrocession. The important 
point is that Lovo cannot exhaust the whole meaning of 
Moral Law. Moral Law is universally diffused in 

' See jfg ^ ■§, pt. xii, f. 18. Yang Tzu ia Yang Chu ;^), 

the egoist. The “he" refers to the “noble man", concerning whom 
Yang Tzu has been questioned. 

® “ \yeak " refers to the negative mode, and “ strong " to the positive, 
the opposite of what is said in the preceding sentence. 
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ttli things ; Lovo cannot exhaust it, but it can and does 
imply it in its full substantive meaning. If we know the 
positive we know the negative ; if we know Love we know 
Righteousness. When we know the one we know all the 
rest. 

7. Asked about the statement, “Righteousness is the 
material of Love,’’ tire Philosopher replied : Righteousness 
has the meaning, “to cut off,” “ to sever” — ^it is the quality 
of decision, after which it sends forth Love in abimdance. 
“ Not to look at anytliing, listen to anything, say anything, 
or do anything inconsistent with right principle,” i is the 
quality of decision. The passage, “ If for one day a man 
can master self and return to right principle, the whole 
empire will return to Love,”® expresses the pervading 
activity of Love. 

8. Question. Mencius regarded solicitude as the 
terminal of Love, and conscientiousness as tire terminal of 
Righteousness. Chou Tzti said : “Affection is Love, and 
to do what is right is Righteousness.” * But, from the 
subjective point of view, while it is true that solicitude and 
affection are the outflow of a mind actuated by Love, con- 
scientiousness is shame at what is unrighteous ; that is, it 
is a negative expression, and does not refer directly to 
the terminal of Righteousness. The word “right”, again, 
refers to objective phenomena. What then is the actual 
meaning of Righteousness as it is subjectively ? 

* Analects, XII, 1, 2 (p. 114) ; cf. p. 201 of this volume. 

2 Ibid., XII, i, 1 (p. 114). 

^ Quoted from the “ T‘ang Shii ”, see ^ ^ > pt- 't 
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Answer. Subjective Righteousness is the determinate 
decision in favour of what is objectively right. 

9. Righteousness is like a sharp knife severing many 
bonds. 

10. Righteousness is like a sword held horizontally, by 
which every phenomenon as it presents itself is cut in 
two, as may be illustrated in the statements, “ The noble 
man considers Righteousness to be essential,” i “He con- 
sidered Righteousness to be of the highest importance,” - 
^‘Righteousness requires that he should not eat,”® 
“Righteousness requires tbat he should not ride,”^ 
“ When we have a fine discrimination of the rightness of 
things,® so that wo enter into the inscrutable and spirit-like 
in them, we attain to the largest practical application of 
them.” « That is, to be perfectly practised in righteousness 
is to perceive the practical use of things. 

11. Prom the definition of Love as the virtue of the 
mind^ it follows that Love includes the four virtues. But 
in the definition of Righteousness as the law of the mind 
the reference is to Righteousness only. 

Answer. That is correct. 

^ Analects, XV, xvii (p. 103)^ 

2 Ibid,, XVII, xxiii (p, 193). 

^ Ti Ching, p. 311. 

‘ Ibid., p. 295. 

^ This rendering differs from Legge's, but a gloss quoted in the Imperial 
Commentary gives this meaning of The gioss reads; ^ 

^ 9 ^ ^ '^he context here cortaiaJy requires thi.s meaning 

rather than that given by Legge. 

® Ibid., p. 390. 


' Cf. p. 32S. 
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12. Question. The expression, “ The virtue of the 
mind,” refers comprehonsivelj to the entire substance of 
all the virtues, -ndiile “ 'The principle of affection ” refers 
particularly to the single substance of one virtue ; and, 
alth.ough v'o use the word substance, its operation is also 
included. The expression, “ Law of the mind,” refers to 
subjective Eighteousnoss, and “ Oughtness of an act” to 
objective Eight' ousness ; and so the subjective and 
objective are united. ‘ 

Ansiver. The expression, “ Law of the mind,” also 
refers to the entire substance of Righteousness, and 
“ Oughtness of an act ” to the fact that in all the countless 
ramifications of phenomena which present themselves to 
us there is inherent in every single thing the principle on 
wlrich it “ought” to be dealt with. Nor docs the 
expression refer to external things only ; whatever it is 
that presents itself to us, there is some duty embedded in 
it ; and [the performance of] that duty is Righteousness. 

The Philosojjhor then referred to I Ch'uan’s statement, 
“From the point of view of the object, it is Law ; from 
the point of view of my conduct in relation to the object, 
it is Righteousness.” - 

The Philosopher farther said : Righteousness is like 
a sharp knife, which will cut through whatever presents 
itself : it is not the cutting of the knife but the knife itself 
that is Righteousness. 

13. The universe consists of one Ether wlrich divides 
into the negative and positive modes, and, because it is 




1 DM, p. 2S3. 


■ W "b < F- 1. f- 0- 
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by the interaction of these tTro modes that all things are 
produced, all phenomena assume the aspect of relativity. 
Heaven is contrasted with earth, life with death, speech 
with silence, activity with repose, because the source ^ from 
which they spring itself contains this principle of 
relativity. Hence of the four virtues two only are men- 
tioned, corresponding to the Two Modes ; and for the 
same reason we find it stated that, “ In representing the 
Law of Heaven they used the terms ‘Negative’ 
and ‘ Positive,’ and in representing the Law of Man they 
used , the terms ‘Love and Righteousness’.’ " 

14. With regard to the correlative terms “ Negative and 
Positive”, ‘‘WeaJc and Sti-ong”, “Love and Righteous- 
ness ” : it would seem as if the order should be Righteous- 
ness and Love, because Love should correspond to the 
positive. If Love be not positive and strong, how could 
it exercise so much creative power ? Although Righteous- 
ness is strong it is self-conserving, wliile Love is self- 
impai-iing. This again is the ]iegaiive enfolded within the 
positive and the 2 >ositivo within the negative, each con- 
taining hidden within it the root of the other. Or take the 
manner in which men act to-day in regard to rewards and 
punishments : if it is a case of reward the deed is done 
at once and without hesitation, but if it is a case of punish- 
n’.ent by death there is delay, hesitation, and an unwilling- 
ness to decide. There is a case of the self-imparting of the 
positive mode and the retraction of the negative, of the 

^ The ‘‘ source " is tiie Two Modes, which, as negative and positive, 
theuisclves contain the “ principle of contrariety 
^ yi Ching. p. 4l’3. 
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affiniiy of Love and Righleousness foi- the positive and 
negative modes respoct-ively. 

15. Gh‘en Cinmg AVei i asked: Kiiei Shan said, “As 
one in princijde it is Love, as diverse in function it is 
Righteousness.’’- Does this mean fliat Love is the sub- 
stance and Righteousness its operation ? 

Anstccr. Love is simpiy the flowing forth ; Righteous- 
ness lies in its obligation to flow in a particular direction. 
Like water, the flowing movement of which is Love ; its 
flow as rivers, or its collection in pools and ponds, is 
Righteousness. The feeling of solicitude is Love, the 
difference in tho varying' degrers of affection due to parents, 
to brothers, to neighbours, and to friends and accpiain; 
taucos, is Righteousness. Again, respectfulness is but one, 
but there are many different ways of showing respect, 
dependent upon whether it is accorded to tlio sovereign, 
or to elders, or to sages. So also wiUa Reverence : “ The 
ancestral temple of tlie Son of Heaven embraced seven 
shrines, the temple of tho prince of a state embraced five 
shrines ” ; ^ this Avas Reverence, but the question whether 
it should bo seven or five shrines belongs to Righteousness. 
Reverence is the grace of Law, and Righteousness is the 
ough'tncss of actions. Lii Yii Shu said : “ The meaning of 
the dictum, “ The Decree of Heaven is what wo term the 
Nature’’^ may be expressed thus: That tho nine clans 

^ Cii‘en Chung Wei, slyle Cheng Kuang ^), vaa a native of 

Shui Yang ; he held important offices under the Coverninent, 

but, oMi'nc to an unsuccessful accusation against Chia Ssu Tao, a tyrannical 
and traitorous Prime Mini«ter, he retired into private life. 

2 !;<, pt. XXV f. 10. ’ Li Chi. i, 223. 


* VM. p. 247. 
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have no regrets concerning the differing grades of mourning 
clothes ; or that from the palace to the lovmst grade of 
lictors, tliero are none who venture to oontond in regard to 
the differing grades of ceremonial apparel, is because the 
Divinely conferred Nature is so.” Again, take a homo 
with ton families : that oveiy father is tender to his son, 
and every son filial to Iris father, and the neighbours all 
respect them, is as it should be. The tenderness and the 
filialncss are Love ; that eacli son is affectionate to his 
own father, and each father tender to his own 
child is Righteousness. These things cannot be separated. 
In its outflow it is Love, hut in tlie very moment that Love 
is called into movement there are present Righteousness, 
Re\'erence, and Ydisdom ; it is not that when Love comes 
into operation Righteousness remains behind to be set free 
after a little wliile. In a woi-d, it is one principle, but -with 
maiiy well-marked distinctions. 

(Five Sectioxs from the Collected Writings”.) 

1. I have already said that the peiwading activity and 
manifested operations of the Nature as ordained by Heaven 
arc manifest in daily life ; there is not a moment when it 
is not so, there is not a tiling into which they do nofl 
enter ; and the great soui-ce, the complete substance, from 
which they iirocced is what wo term Love. But within 
thi=:, every phenomenon has its own natural distinctive 
characteristics ; for example, the four points of the com- 
pass, with the zenith and nadir, have their unchangeable 
positions, from which they never err by a hair’s-breadth. 
This is what we term Righteousness. The “Law 
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of man”i is “ rejaresentei ” bj these two only, but these 
two are inseparable. Thei-eforo the student in seeking 
Love and in perfecting Eighteousness will not fail to use 
both of them together. In his pui-suit of Love his elimina- 
tion of selfishness and return to Divine Law will be 
operative in the sphere of everyday life. In perfecting 
Eighteousness his discrimination between the true and 
false and between what is lawful and not laueful will be 
applied to every thought. For there is nothing that does 
not come within the scope of Divine Law and man’s mind, 
of substance and its operation, and which cannot be re- 
garded as having distinctions. Mencius said to the King 
of Ch‘i : “ weighing we know what things are light and 
what hea\y. By measuring we know what things are long 
and what short. The relations of all things may be thus 
determined, and it is of the greatest importance to estimate 
the motions of tlio mind. I yoiu IMajesty to measure 
it." 2 Here indeed is the method by which to seek Love, 
and the foundation of tiie pi-aelice of Eighteousness! 
ileneiiis truly possessed the secret of knowing the right 
thing to say ' ^ (Eeply to Chiang Yiian Sliili.) 

2. Question. Yu Tzti considered filial piety and 
fraternal submission to be the foundation of Love.^ 
Mencius regarded serving one's parents as Love and ser\nng 
one's older brother as Eighteousness.'* What is the 
explanation of this discrepancy ? Is it not to be found in 

^ Referring to the passage in the Yi Chin^ quoted in the T''ai Chi T^j. 
SkuOy see J. P, Bruce, Introduction to Chu Hsiand the Siinj School, cliap. yl 
“ ruencius, p. 20. * Ihid., p 2 >. 6e, 67. 

* Analects, I, ii, 2 (p. 3). ^ Mencius, p. 332. 
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this : The school of Confucius in their discussion of Love 
included the operation in the suhstance, and this is T^diat 
is termed Love in its comprehensive sense ; while IMoncius 
when he used the word Love always contrasted it with 
its correlative Eighteousness, that is, he used it in its 
narrow sense. In sei-ving one’s parents all that is needed 
is to bo ruled by affecti^on. Eighteousness is the duty of 
affection. ’When we extend to our elders the affection with 
which we serve our parents, and so fulfil the duty of 
such affection, then the Law of Love is in operation. 

Answer. Your explanation is correct. (Eeply to Wu Po 
Feng.) 

3. Seeing that Love is the principle of affection, it is 
evident that Eighteousness is the principle of obligation, 
because both are the original substance preceding the mani- 
festation and affection and duty are their operation. You, 
however, say that Eighteousness is the obligation of Law,^ 
which is to make Eighteoii'^iiess the manifestation of the 
original substance, and foiufs no.ir, does it not, to the 
error of making Love subjective and Eighteousness objec- 
tive (Ecpiy to Cliiaiig Shu Ch'iian.') 

4. The practice of Eighteousness is by the operation of 
Love, therefore the student must constantly preserve this 
mind ; ^ thus only will he be able thoroughly to estimate 
the principles of thing;. If jict, there will be no controlling 

^ The word here translated “Law” is a , the same as that rendered 
“ principle ” above. Note the play upon the two words and ^ in the 
expres-siens ^ ^ 3^1 and ^ ^ , the law or principle of obligation, 
and the obligation of La-^v or right principle. 

^ That is, Love. 
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faculty in the mind, and he will be unable to estimate right 
and wrong or to fulfil Iris duty in life. This is why the 
school of Confucius always puts the pursuit of Love first. 
For Love is the source of all things and the foundation of 
all things, and therefore the understanding and nurture 
of Love must be put before everything else ; then only 
shall wo secure our starting point. (Eeply to Li Yiian 
Han.) 

5. Question. Yu Tzii considered filial piety and fraternal 
submission to be the root of Love.* Mencius distinguishes 
between seiwing one’s parents and obedience to one’s elder 
brother, regarding the one as the fruit of Love, and tho 
other as the fruit of Righteousness . 2 Is resjx'ctful sub- 
mission tho determining factor in Righteousness, or tho 
inherent rightness of things ? 

Answer. If right is made the determining factor, 
respectful submission will be included in it. (Reply to 
Lin Te Chiu.) 

LOYE, RIGHTEOUSNESS, REVERENCE, AND 
WISDOM 

(Ten Sections fro.u the “ Conversations ”.) 

I. Question. How would you classify Love, Righteous- 
ness, Reverence, and Wisdom, according to their substance 
and operation ? 

Answer. Their classification may be seen from their 
relation to tlie Two Modes ; Love and Reverence are posi- 
tive, Righteousness and Wisdom are negative ; the former 
* Analecta, I, i, 2 (p. 3). * ilenciua, p. 189. 
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are operation, tlie latter are substance. Spring and 
fummcr are positive, autumn and -n'inter are negative. 
According to this dual classification of Love and 
Righteousness, the originating ‘ season of spring and the 
growing season of summer are Love, the gathcring-in 
season of autumn and the storing season of winter 
are Righteousness. Described in terms of the four, 
spring is Love, summer is Reverence, autumn is 
Righteousness, and winter is Wisdom. Love and Rever- 
ence are centrifugal and give out. Righteousness is stern 
and incisive. Wisdom stores up, as a man stores up many 
things in his mind so that they are invisible, and the 
greater his wisdom the more deeply they are stored. This 
accords exactly with the passage in the Yi, “ In repre- 
senting the Law of Heaven they used' the terms 
‘ Negative ’ and ‘ Positive in representing the Law 
of Earth they used the terms ‘Weak’ and ‘Strong’, in 
representing the Law of Man they used the terms ‘Love’ 
and ‘Righteousness’.’'- T!ie commentators as a rule 
regard Love as weak and Righteousness as strong ; but 
this is a mistake, it is Love tliat is strong' and Righteous- 
ness weak. For the movement of Lovo is outward, and so 
is inflexible and forceful ; Righteousness gathers in, its 
movement is inward, and so appears externally as weak. 

2. Question. Love and Reverence are positive and force- 
ful ; Righteousness and Wisdom are negative and 

* ia equivalent to ‘"to produce.” Spring is the season in which 
life lias its beginning. 

2 Yi Citing^ p. 423. 
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yitidiiig. Eigliteousness is divisive, its sphere is deter- 
mined, its idea is that of gathering in, and naturally is 
negative and yielding. But how could you describe 
Wisdom ? 

Answer. lYisdom! is still mol's devisive, its idea of 
gathering-in is still more jirominent ; for example, you 
know a thing to be true or you know it to be false. You 
know it and that ends it, it has no further function, 
differing in this respect from the other three. Wisdom 
knows, and then hands on the matter to the other tliree, 
solicitude, conscientiousness, and courlesy ; so that its 
gathering-in quality is more keen even than that 
of Eightcousness. 

3. The inclusion of the three in Love is in this way ; 
Righteousness, Eeverence, and Wisdom all have flowing 
movement and therefore arc gradually evolved from Love. 
Love and Wisdom, Origin and Potentiality, are the 
phenomena of the beginning and end ; and those two 
termini are in each case the most important of the four 
principles, as we sea in the diagrams K‘an and Chen, in 
which all things take their rise and find their consumma- 
tion, while Ken is the connecting point between them.^ 

4. Wei Taos asked: Love includes Eightcousness, 

* i t Ching, pp. 425- 6 ; see Legge’s note on p. 426. 

® Surnatned Yeh (^), sty?eCliih Tao ^ native of Wen Chou 

jl'H)- Yeh Wei Tao was a keen student of literature. After taking 
his degree of Chin Shih he accepted the post of teacher in a college at 
f; Chou ( In response to inquiries made by the Emperor Li Tsung 
concerning Chu Hsi’s pupils, Wei Tao was mentioned as one of the most 
prominent, and the title of Doctor of (he Imperial Academy was conferred 
upon him. He was the author of several works on the Classics. 
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Eoverence, and Wisdom ; solicitude includes con- 
scientiousness, courtesy, and moral insight ; the Principle 
of Origin includes Beauty, Utility, and Potentiality, and 
spring includes summer, autumn, and Acinter. What I do 
not understand is hoTT, of the Five Agents, Wood includes 
Fire, Metal, and Water. 

Ansicer. Wood is the vital ether by which things have 
life : apart from tliis vital ether. Fire, Metal and Water 
could not possibly exist ; this is how it is that Wood 
includes the other three. 

5. The Four Terminals are like the Four Virtues ; if 
we take them individually there is a line of demarcation 
between each ; if we classify them, Lovo and Kighteous- 
ncss form the main divisions. Hence it is said; “Love 
is man’s !Mind, Eightcousnoss is man’s path.’’^ In the 
same svay the section on Ch‘ien in the “Fourth 
Appendix’’- refers to them in one place as the “Four 
Vii-tues” A iind in another place says, “The Principle 
of Origin represented by Ch'ion is what gives their 
beginning to all things, and secures tlreir growth and 
development. The principles of Utility and Potentiality 
refer to the Nature and Feelings.’’ ‘ 

6. Cheng Ch'un, speaking of ths four princijjles of the 
Nature, said that they alternately control and are sub- 
sidiary to each other, but that they are united under the 
headship of Love and Wisdom. In the statement, 

“ Eespectfulness without Eeveronce becomes laborious 

^ Mencius, p. 2!M). “ The Fourth .Appendix of the Tt Cking. 

^ Yi C'hing, p. 40S. * Ibid., p. 413. 
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bustle," 1 Eevcrence is regarded as the controllingprinciple. 
In the statement, “ The noble man in everjdhing considera 
Eighbeousncss to be essential Highteousn(ss is regarded 
as the controlling principle. For the Four Virtues are never 
separated. In contact with affair’s they are severally mani- 
fested as in reciprocal relation. Let a man silently meditate 
upon this and he rvill underetand it. 

Answer. What you say is true. 

7. The word “ Love ” must be taken in conjunction ■with 
Eightcousness, Eeverenoe, and Wisdom, if we would 
understand its true meaning. Love itself is the original 
substance of Love, Beverenoo is Love expressing itself in 
graceful form, Eightc-ousness is Love in judgment, and 
Wisdom is Love discriminating. It is like the difference 
betweenthefour seasons which all proceed from the Spring. 
Spring is the birth of tire Vital Impulse, summer is the 
development of tlie Vital Impulse, autumn is the con- 
summation and winter the storing up of the Vital Impulse. 
The four are resolved into two, and the two into one, and 
thus all are united under one head, and gathered into one 
source. There!' ore it is said: “Too Five Agents resolve 
into the one negative and the one positive ether ; the 
negative and positive clhers resolve into the one Supreme 
Ultimate.’’ 3 

The Philosopher said further : Love is the head of the 
FQur Principles, but Wisdom can be botli begirmmg and 

^ Analects, VIII, ii, 1 (p. 72). 

^ Ibid.j XV, xvii (p. 1G3). 

^ Cited from Chou Tzu’s Tai Chi T'u Shuo ; see J. P. Bruce, Introduction 
to Chu Hsi and the Sung School, chap, xii- 
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end, just as the Principle of Origin is the head of the 
Four Attributes, but has its source not in tlie Principle of 
Origin, but in the Principle of Potentiality. ^ For unless 
the transforming influences of the universe are gathered 
into unity they cannot be sent forth and diffused. In the 
conjunction of Love and Wisdom ^ is the very pivot of the 
myriad transformations. The revolutions of this principle 
are endless, the union is never dissolved. Therefore, if 
there were no Potentiality there could be no Origin. 

8. Reverence is tlie going forth of Love, Wisdom is the 
storing up of Righteousness. If we extencT this thought 
to men’s natural dispositions, we shall find that the gentle 
and honest disposition is generally humble and courteous, 
while the man who knows everything is sharjr and exacting. 

9. The feeling of solicitude is solicitude from beginning 
to end ; the other three are solicitude in the beginning 
but end as conscientiousness, courtesy and moral insight 
respectively. Without solicitude these throe are dead, 
because solicitude is the founfain-liead from which the 
other three proceed. 

10. Love and Reverence represent the idea of giving 
out life, Eighicoirsuess and Wisdom represent the idea of 
gathering in. 

(Theee Sections fko.m the “Collected Writings”.) 

1. Hsiao Shu, having noticed the blaster’s reply to 
Srcretari' Hwang’s question on the classification of the 

^ As the spring grows out of winter. 

“ Love grtiws out of Wisdom as spring out of winter. 
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Four Virtues accoivling as they are forceful or yielding, i 
said : They are described both separately and altogether, 
ily view's on them separately I have already, handed to 
jmu. As to the statement of them taLen together, my 
understanding of them is that when in operation some 
are active and some inactive, and from this point of view 
Love and Eeverence are foroeful, and Eighteousness and 
Wisdom aro yielding. But if we consider what really 
constitutes them the Four Virtues, then Love is the mind 
that cannot bear to see suffering, and seems to have the 
idea of gentleness and yielding ; while Eeverence has its 
fixed and unchangeable grades, and seems to 6c negative 
and finely discriminating. Is there not then, in the case 
of these tw’o, a yielding within their forccfulness . 
Eightoousness again in its decisive judgment and rigid ^ 
sternness seems to Irave the idea of strong decision ; 
Wisdom in its unimpeded compreliensive How seems to 
have the idea of the positive ihodo and of activity. Is 
there not, in the case of these two, a foroefulness within 
their yielding ? Whence it may bo seen that the negative 
and the positive modes are never separate. I do not know 
if this is correct. 

Answer. I fancy' that what I said at the time was that 
dividing them are four and uniting them are two. But 
expressed in your way the idea is the same ; it is the same 
as in the statement, “ Water is negative and ha^ its root 


* See p. 398, section 2. 

2 “ square and so rigid ”, in that it cannot be rolled along the 

ground as a “ round ” object can. 
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in the positive. Fire is positive and has its root in the 
negative.” ‘ (Reply to Li Hsiao Shu.) 

2. The Natui'e is the all-comprehensive substanoa of the 
Supremo Ultimate, and in its essence is undelinable ; but 
within it are innumerable principles which are summed 
up in four loading comprehensive principles. To these, 
then, the names Love, Righteousness, Reverence, and 
Wisdom' are given The school of Confucius did not 
give full expression to this aspect of tlie question ; it was 
Mencius who first elaborated it, the reason being that in 
the time of Confucius the doctrine of the goodness of the 
Nature was not in question. But although Confucius did 
not enunciate the dootrine in detail, his statement was 
none the less complete. In the time of IMencius, heresies 
sprang up like bees in swarms, and the goodness of the 
Nature was repeatedly denied. Mencius was concerned 
lost tliis truth should be obscured, and considered how ho 
might make it clear. If the all-cimprehensivo entire sub- 
stance alone had been stated, the fear was that it would be 
like a .steel-yard with no marks to indicate tlie different 
weights, or a foot-rule witiiout inches, and iu this way 
he would ho unable to make the meaning clear to people 
generally ; he therefore found other language to express the 
truth, marking o!T its fourfold distiiictions. This was the 
beginning of the doctrine of the Four Terminals. For even 
before their manifestation, the Nature, though “still and 
Without movement”,- is not a vague einptj' nothingness, but 
comprises an orderly framework of principles, so that when 


‘ See ^ 


, pt. i, f. 7. 


n citing, p. 370. 
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acfcd upon bv the external world tliere is an immediate 
subjective response ; as when men “see a child' fall into 
a well ” 1 there is the response of the principle of Love, 
and the feeling of solicitude assumes visible form. Or 
if we appear at a temple, or before the Throne, there is 
the response of the principle of Eieverenoo, and the feeling 
of respect assumes visible form. For from within, all 
principles proceed, comprehensive and complete, each one 
perfectly clear and distinct, so that whatever we meet with 
in our environment we are affected by it and respond tlo 
it. Thus the Four Terminals in their going forth have 
each its different manifestation. Mencius therefore 
analysed the Nature into these four, and taught the student 
to recognize that within the all-comprehensive eomplcto 
substance there is a marvellous orderliness from which 
the goodness of the Nature may be known. But before the 
manifestation of the Four Terminals, the all-comprehen- 
sivo complete substance is imperceptible by, any of the 
senses ; how then can its marv'ellous oixlerlinoss be 
known ? The answer is, the investigation of these prin- 
ciples is possible in their manifestation. Everything that 
exists has its source and root. Although the principles 
cf the Nature are invi.sible, their manifestation in the 
Terminals is fully capable of investigation. So that from 
solicitude we may surely infer the existence of Love, and 
similarly wo can infer Ei^leousness from conscientious- 
ness, Eeverence fi-om rosjxsctfulness, and Wisdom from 
moral insight. If there were no such inward princdples, 
how could there be the visible terminals ? From the visible 


^ Mencias, p. 78. 
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terminal we unliesitatingly infer the inward principle. 
Therefore Mencius said : “If we look at the Peelings 
which flow from tho Nature, we may know that they are 
constituted for the practice of what is good.” ^ This is 
what Mencius meant in sayingthat the Nature is good, for 
we know it by tracing the Feelings back to their source. 
Having clearly understood the distinction between these 
four principles, it was necessary to understand further 
that, of these four. Love and Righteousness stand to one 
another in the position of correlatives. For Love is Love, 
but Reverence is the manifestation of Love ; Righteous- 
ness is Righteousness, hut Wisdom is hidden Righteous- 
ness ; just as there are four seasons, hut spring 
and summer belong to the positive mode, and autumin and 
winter to the negative. Henoe it is said : “ In representing 
the Law of Heaven they used tho terms ‘ Negative ’ and 
‘ Positive in representing the Law of Earth they used 
the terms ‘ Weak ’ and ‘ Strong and in representing the 
Law of Man they used the ierma ‘ Love ’ and ‘ Righteous- 
ness’.”- Prom thi.s wo miy know that apart 
from tlio princijdo of duality Uie Law of Heaven 
and Earth oould not he set forth ; therefore, though 
tliero are four principles, they are represented by the 
two. And although Love and Righteousness thus stand 
to one another in the position df correlatives, and so we 
have the two. Love nevertheless permeates and unites all 
tho four. For “in the narrow sense Lore is only one, 
hut in the comprehensive sense it includes the four”. 
Thereforo Love itself is tho original substaneo of Love, 

> Mencius, p. 27S. 2 n Ching, p. 423. 
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Eeverence is Love expressing itself in graceful form, 
Eigbticousness is Love in judgment, and Wisdom is Love 
discriminating. It is like the four seasons -ndiich, though 
tliey .differ one from another, all proceed from the spring. 
Sirring is the birth of spring, summer is the growth of 
spring, autumn is its consummation, and winter is the 
storing up of spring. From tlie four we arrive at two, 
and from the two at the one ; thus all are united under 
one head and gathered into one source. Hence it is said ; 
“ The Five Agents resolve into the one negative and the 
one positive ether ; the negative and positive ethers resolve 
into the one Supreme Ultimate.” i This assuredly is the 
Law of Heaven and Earth . 2 Love includes the four prin- 
ciples and the place of Wisdom is at the end of the four ; 
for winter is the storage season “ in which all tilings take 
their rise and find their consummation.”® Wisdom has 
the idea of storage, together with that of the end and the 
beginning. Thus solicitude, conscientiousness and respect- 
fulness, all have something to perform, whEe wisdom itself 
does nothing ; its province is simply to distinguish 
between what is true and what is false — whence we get 
the expression ‘‘hidden stores”. Again, solicitude, con- 
scientiousness, and respectfulness each have but one DSjiect, 
while moral insight has two. Seeing that it distinguishes 
what is true, it also distinguishes what is false ; and in 
this we have an image of the consummuiion and the 

1 Quoted from Chou Tzu's Tai Chi T‘u Shtio ; see .J. P. Bruce, Inlro- 
durtion to Chu Hsi and the Sung School, chap. vii. 

^ Referring to a later paragr.^iph in the T'ai Chi TUi Shuo ; ibid. 

’ See p. 399. 
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beginning of all things. Tlierofore Love is the head" of 
the four principles, while Wisdom can be both beginning 
and end.i It is like the Oidginating Ether which, although 
the premier attnbute, still does not spring from the prin- 
ciple of Origin, but from Potentiality ; for unless the 
transforming iniluences of Heaven and Eai-th are gathered 
into unity they cannot be sent forth and diffused. This is 
an unmistakable principle. In the conjunction of Love 
and Wisdom is the very pivot of the myriad transforma- 
tions. The revolutions of this principle are endless, the 
union is never dissolved. Tliis it is that Ch'eng Tzii lefc-rs 
to when he speaks of Motion and Rest as alternating 
without an end, and of the two Modes as alternating 
without a boginning.2 (Reply to Ch en Ch'i Chili.) 

3. Question. Of the four attiubutes of Ch'ien, to regard 
Potentiality as corresponding to winter does not raise any 
difficulty in my mind, but of man’s four virtues to regard 
AVisdom as corre.-^ponding to winter seems to me not clear. 
How can the lahosu- of the whole year, the consummation 
of all thing-i, be fully represented in winter as the clear 
di.^crimination of AA’i.sdoni ? 

Answer. The rufing ciiaracteristics of Wi.sdom are 
storing up and discriminafing ; it has intelligence but no 
activity, and this is the phenomenon of winter. (Reply to 
Miu Tzii II ui.) 


* Cf. ]1. 401. 



PHILOSOPHY OF HUMAN NATUEE 409 


LOVE, RIGHTEOUSNESS, REVERENCE. WISDOM, 
AND SINCERITY 

(Three Sections from the “ Conversations ”.) 

1 . Someone asked ; How is it that to the four virtues 
of tho Nature, another. Sincerity, is added, the whole 
number being termed the Five Nature-Principles ? 

Answer. Sincerity' gives reality toi the four, so that 
Love has a real existence, and Eightoousness has a real 
existence, and Reverence and Wisdom. It is like Eartli, 
one of the Five Agents ; if there were no Earth, there 
would bo nothing to contain the other four.- Again, it is 
like the sphere of Earth in the Four Seasons ; it rules 
as sojourner for eighteen days in each of them,® or if you 

1 Sf ^ verba! .sense, “ to mate real.” 

- Earth is tlie field in which Water, Fire, Metal, and Wood, have their 
existence, the mother ” as it were of them ali — as of course is the case 
in tho phvsical splicre. 

’ The Four Agents Wood, Fire, Jlclal.and Water, correspond respectively 
to the Four Sca.sons, Sprinsr, Summer, Autumn, and inter, and to the 
Four Virtues, Love, Reverence, Riglitcousncss, and Wisoom. In the 
case bot!i of ii’.c Virtues and of the Agents there is a fifth, viz : Earth and 
Sincerity. But there is no fifth season. How then is the analogy carried 
oat ? In the ease of tlie Virtues, Sincerity qualifies all t!;e rest, i.e. gives 
r.aht,! to them. In the case of the Agents, similarly. Earth is regarded as 
the -round of existence for the rest ; and of the seasons, while they are 
rc.icd resnectivelv by Wood, Fire, -Metal, and Water, Earth enters into aU 
as the riding Atc.ut for the last eighteen days each season. The summer 
season, however, is regarded as specially related to Earth and is called 
its own special sphere (lit. original home ^ Thus while Earth 

“rules” in ail seasons, the Spring, Autumn, and Winter are not its 
special sphere. 
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say that it rules absolutely in the AYu Chi days/ that is 
because its otvn special sphere is the summer,- and it is 
therefore more powerful in that season. The phrase in the 
Yiieh Ling, “ Right in the middle is Earth,” refers to 
this. 3 

2. Question. Recently, in your weighty instruction on 
the meaning of Love, you said ; “ You must neither put it 
in the place of, nor must you eliminate it from Righteous- 
ness, Reverence, Wisdom, and Sincerity ; then you will 
understand the sense in which it unites the Five Virtues.” 
You, excellent sir, now use the tree as an illustration ; 
but, while the vitality resides in the root of a tree, can you, 
in view of the organic union prevailing throughout, say 
that the branches and twigs, flowers and leaves, are without 
this vitality, ? 

Answer. Certainly not. It is just like the Four Seasons. 
Spring corresponds to Love, and is characterized by' the 
Vital ImpuLe ; in the Summer we see its persistent and 
permeating judnciple ; in the Autumn we see it perfecting 
the fruit ; and in wiiitcr wo see] its correctness and 
strength. In all four seasons there is no cessation of 
the Vital Impulse ; even though the leaves fall and are 
scattered, the Vital Impulse is still there. The fact is, 
there is but one Law in the universe, but it has various 

^ There are certain daya in which each A^ent is specially powerful. 
They are, in tlie case of each Agent, represented by those Cclestnal Stems 
which form the combination to wliich their Agent specially corresponds; 
thus ■ Wood correspoiifis to ip Fire to pg ~y. Firth to cJc G 
[r’r chi] Meta! to ^ and Water to ££ ^ . 

^ See p n. S. 

^ Sec Li Chi, p. 2S0 ; and the note on pp. 2S1-2. 
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nafties in accordance 'until its different manifestations. 
Each of the Four Virtues corresponds to one of the Five 
Agents ; ^ but Sincerit;}- is the one whicli corresponds to 
Earth, the one bj udiioh u’e know that the Four Principles, 
Love, Righteousness, Reverence, and Wisdom, have a real 
existence and are not mere figments of tlio imagination. 
Again, it is like the Four Attributes of Ch'ien, of 'which 
Origin is the chief, and next to it is Potentiality 
as revealing the meaning of the end aiid beginning. Apart 
from the Principle of Origin there could be no birth, apart 
from the Principle of Po'tentiality there could be no end, 
apart from an ending there would be no means of making 
a beginning, and without a beginning the end could never 
be consummated, and so on in endless revolution. This 
is what is referred to in the sentence, “ The sages grandly 
understood the connexion between the end and the 
beginning.” - 

3. In the “ investigation of principles ”, the principles 
are to be sought for in one’s ouui person. They are none 
other than Love, Righteousness, Reverence, and Wisdom. 
Look at all the myriad transformations and you will find 
nothing without these four principles. You, sir, need only 
to examine the common affairs of daily life, and you will 
find that there is notliing without them. As to Sincerity, 
it is so called as expressing the reality of the existence 
of the other four. Sincerity is reality, and reality means 

^ The numbers “four” and “five ^ are as in the original text. 
Strictly spe.aking, the Virtues and Agents are said to be four or five 
according a.s sincerity and earth are included or not ; but the numbers 
are often, as here, used loosely. 

^ See Ti China, p. 213. 
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that a thing IS. In terms of the substance, there really 
are Love, Righteousness, Reverence, and Wisdom. In 
terms of their operation, there really are solicitude, con- 
scientiousness, respectfulness, and moral insight ; it can- 
not be that they are counterfeit. Search the universe 
and where can you find counterfeit Love, counterfeit 
Righteousness, counterfeit Reverence, or counterfeit 
V/isdom ? Therefore Sincerity is defined as the expression 
of the fact that they have a real existence and arej not 
counterfeit. 

(Three Sections from the “ Collected Writings ”.) 

1 . The assertion of distinctions between the Five Virtues 
is to show that the Five Agents in the Nature have 
each their own individual characteristics, which must be 
distinguished without separating them. You must not say 
that prior to being affected by the external world there arc 
no distindions. and that subsequently there are. You will 
get the true i'lea from Cli eng Tzii’s section beginning 
"Void like the boundless de;-:rfc".i i^Reply to Lin Tu 
Chin.) 

2. My former letter dealt with the doctiune that Love, 
Righteousness, Reverence, and Wisdom correspond sever- 
ally to the Five Agents and the Four Seasons. Tliis is the 
•ancient doctrine of tlie early Confuciani.sts, and is not 
to bo regarded lightly. Although your recent letter does 
not go so far as to depreciate it, yet, feaiing that n;y letter 
did not fully explain the most important jiart of this truth, 

I feel that I must exliaustively investigate the subject 

^ See p. 297- 
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foi* you. For in the whole universe there is but one 
Ether, dividing into the negdtive and positive modes, and 
so becoming two entities; the positive therefore is Love, 
and th.-^ negative is Eighteousnass. But the two modes 
again divide each into two. The positive mode therefore 
in its beginning is Wood, Spring, and Love; in its fuiliioss 
it b:comes Fire, Summer, and Eeveronoe ; the negative 
modi' in its beginning is Metal, Autumn, and Eightcous- 
nc=s ; at its extreme it becomes \Yater, Winter, 
and Wisdom. For no sooner does the solicitude of Love 
proceed from within than the respectfulness of Eeverence 
manifests itself outwardly in all its fulness ; no .sooner 
does the conscientiousness proceeding from Eighteousness 
penetrate from ndthout inwards, than Wisdom’s moral 
insight in its completeness conceals itself ndthin. There- 
fore, since the phenomena are of this nature, it is manifest 
that tho comparison is not false nor the generalization 
exaggerated. If you quietly think it over in your own 
mind you will see that it is so. The same reasoning applies 
to tho Four Ultimata. If you collectively examine ail 
tho classical passages it will be still more obvious, and 
you will see that it is not merely the recent hypothesis 
of my insignificant self. Of the Five Agents, the four 
have each their counterpart, but earth placed at the centre ^ 
is the ground of the other four agents, the ruling factor 
in tho Four Seasons. This in man is Sincerity and has 

’ Cf. p. 409-10 and notes. In tlie order of etherial production, Earth 
comes in the centre of the Five Agents; thus : H ood. Fire, EARTH, Metal, 
Water. These in the same order, with the exception of Earth, correspond 
to the seasons, Wood to Spring, Fire to Summer, Metal to Autumn, and 
W.ater to Winter, while Earth rules in all. 
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the meaning of reality ; it is the ground of the Pbur 
Virtues, the ruling factor in all good. (The five notes, five 
colours, five flavours, five odours, five organs, and five 
creeping things, are all classified in the same way).i For 
Heaven and Man are one, the subjective and objective 
are one Law, flowing and permeating in organic union so 
that there is no separating barrier. Not to realize this 
means tliat tliough living in the universe we are ignorant 
of the law of that universe’s existence ; though possessed 
of the form and countenance of a man, we are ignorant of 
tho very principles which make us to be man. This 
doctrine tlierefore very closely concerns us, its importance 
is even greater tlian that of the doctrines discussed in my 
former letter ; it is not merely a collection of insignificant 
items . (Reply to Y uan Chi Chung. ) 

3. Ch'eng Kung asked : The Book of the Analects treats 
chiefly of Love, while iMencius combines Love and 
Righteousness. It seems to me that Confucius was 
speaking of tJie primordial Ether, while iMencius spoke of 
it-' Two Modes, and I siiould say that Love is the substance 
and Righteousness is the oireratioa. 

^ The “five notes" which corn])cse the Chinese iiiusical scale are 
Ohio, Ch‘ih, Kung, Shang, and Yii, corre- 
sponding to the notes of the Western scale with the omission of the sub- 
dominant and leading notes. Tho “ five colours " are #>. K. 

blue, red, yellow, -tthite, and black The “five flavours" are 
sour, acrid, sweet, bitter, and salt. The “five 
odours " are m, m- ^5. rank, .scorched, fragrant, frowzy, 

and rotten. The “five organs" arc m, m *5, flf, spleen, lungs, 
heart, liver, and kidneys. The “ five creeping things " are M, 

If, €, scaly, feathered, bare-skinned, hairy, and shell -covered. 

See the Tueh Lin'j, Book IV in the Li CM, Saertd Books rf the Bast, 
Yol. xxvii. 
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Jhe IMaster said : The language of Confucius and 
Mencius had its similarities and dissimilarities which 
ought certainly to be explained. But what we need to 
concern ourselves about now is to understand what Love 
is, and what Righteousness is. When we understand these 
two terms, clearly distinguishing their respective 
meanings, 1 and so obtain the means of using our ehorts 
in the sphere of oiu- own duty, then we shall be in a position 
to discuss the similarities and differences in the language 
of the two sages. If we do not understand these two terms, 
and are negligent of our duty, of what advantage will it be 
to us in the affairs of life to be able to talk oracularly 
about the language of the sages, and how shall we expound 
tho ethical principles embodied in these two words ? In 
substance the doctrine is this : Heaven, in the creation of 
all tilings, endowed each with its own Nature. But the 
Nature is not a material thing ; it is a principle inherent 
in mo. Therefore that which gives to the Nature a 
substantive existence consists of Love, Righteousness, 
Reverence, Wisdom, and Sincerity — ^tlieso five, and the 
principles of the whole xmiverse, are included in them. 
Han Wen Kung^ said that there are five principles which 
constitute man's Nature, and liis statement was very true. 
But his doctrine was by later teachers of philosophy mixed 
with the doctrines of Buddhism and Taoism, and so the 
Nature came to be regarded as equivalent to Consciousness 
and Intelligence, differing from the original trend of the 
doctrine of the Nature as taught by the saints and sages. 

5 here me.ans “ mc.ining and principles 

* The Philosopher Han Yu. 
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Of those five, that whioh we term Sincerity is the principle 
of reality ; as in the case of Love, Eighteoiisness, Rever- 
enoo, and Wisdom, they are all real, with nothing false in 
them. Therefore there is no need to say anything further 
on the term Sincerity, But there are differences between the 
other four terms which must be distinguished. For Love 
is the principle of mild gentleness and kindly affection. 
Righteousness is the principle of judgment and decision ; 
Reverence is the principle of respectfulness and reserve; 
Wisdom is the principle of discrimination between right 
and wrong. The possession of the whole of these four is 
what constitutes the original suh.stance of the Nature. 
Before their going forth they are illimitable and invisible ; 
after their going forth into operation Love becomes 
solicitude. Righteousness conscientiousness, Reverence 
respectfulness, and Wisdom moral insight, manifesting 
themselves accoiding to circumstances, each having its 
ramifications, but without confusion. These are what we 
terra the Feeling'. Therefore IMencius said, “ Solicitude is 
the terminal of Love, conscientiousness is the terminal of 
Righteousness, respectfulness is the terminal of Rever- 
ence, and moral insight is (ho terminal of Wisdom.” ^ 
WTien they are called terminals it is as though there were 
things within which arc invisible, and it is only by means 
of threads put forth and manifested externally that we 
are able to trace their existence. For within the one 
mind the Four Virtues have each their linos of demarca- 
tion ; and their nature-principles and feelings, substance 
and operation, also have their respective differences. These 



PHILOSOPHY OF HUMAX NATUEE 417 


mitft be clearlj understood, and afterwards within these 
four we shall recognize the larger distinction between Love 
and Eightcousness ; j ust as the creations and transforma- 
tions of Heaven and Ear-th, the course of the seasons, do 
not really go beyond the one negative and one positive 
mode. After we have clearly apprehended this, we must 
follow it up by understanding the term Love, which repre- 
sents the Vital Impulse permeating and flowing in the 
midst of the four. Love itself is the original substance of 
Love, Eighteousness is Love in judgment, Eeverence is 
Love expressing itself in graceful form. Wisdom is Love 
discriminating. Just as in the case of the vital ether of 
spring which permeates the Four Seasons ; spring is the 
birth of life, summer is its growth, autumn is the retrac- 
tion, and winter tiie storing up of life. The idea, therefore, 
is expressed exactly in Ch‘eng TziVs statement : “ The 
Principle of Origin of the Four Attributes corresponds to 
Love in the Five Cardinal Virtues ; in the narrow sense it 
is but one, in the comprehensive sense it includes the four.” 
■Wlien Confucius spoke only of Love he was speaking of it 
in its comprehensive sense, and, though he spoke only of 
Love, the other three, Eighteousness, Eeverence, and 
Wisdom, were included in it. Mencius, in speaking of 
Love and Eighteousness in combination, spoke in the 
narrow sense. But he did not import an additional concept 
Eighteousness into the teaching of Confucius ; he simply 
made distinctions within the one principle. Again, the 
further combination of Reverence and Wisdom with these 
two is similar ; for Heverence is the manifestation of Love, 
and Wisdom is the storing up of Eighteousness, but Love 
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pervades all the four. With regard to substance find 
operation, there are again two ways of expressing the 
relation, for from the point of view of Love as subjective, 
and Eighteousness as objective, it is said : “ Love is man’s 
mind, and Eighteousness is man’s path,” ^ and so Love and 
Eighteousne^ are regarded as reciprocally substance and 
operation. If we discuss itfi'Om the point of view of Love 
corresponding to the feeling of solicitude and Eighteous- 
ness to conscientiousness, we sliall with reference to the one 
principle, distinguish between before manifestation, when 
we have its substance, and after manifestation, when we 
have its operation. If we understand this perfectly, and 
see it clearly, then, whether we regard it subjectively or 
objectively ,2 or in any other way, everything will be clear. 
But we must in daily life use exact inyestigation, and 
devote time to it. 

Kung 3 asked further : In the time of the Three 
Dynasties * they only spoke of the “ Mean ” ^ and of “ Per- 
fection”.” In the replies of Confucius to his questionerls 
ho discoursed on what Love is. How do you explain this ? 

Answer. The expi-essions “Mean” and “Perfection” 
aro to-day misunderstood as to their language and meaning, 
neither have I time just now to explain them in detail. 

^ Mencius, p. 290. 

^ X.it. : “ elegant as .<ine carving," i.c. carving on the surface, which 
represents the external or objective, as contrasted with “ penetrating 
inwards ", or the subjective. “In an 3 ' other waj-," Ijt. is: “ perpen- 
dicularlv, iiorizontally, right w.ay up, or upside down.” 

Oh'eng Kung, named at the beginning of the section ; see p. 414. 

‘ Rfi'errine to the Emperors Yao, Shun, and Yu. 

^ Sec Sh-i Clii' g, p. OC. 

” Jbid., pp. 32S ff. 


r 
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Bui tliat it \vas not till the time of Confuciue that the term 
“ Love ” was expounded is because the various s^es passed 
on the truth from one to another, so that it was onlj in his 
time, and by gradual stages, that it could be expounded 
clearly. The superiority of Confucius to Yao and Shun 
may be seen in this among other things. (The Yu Shan 
Exposition.) 


SINCERITY 1 

(Ten Sections from the “ Convers.4Tions ’’.) 

1. Ch'eng is reality and also guijelessnese. From tho 
Han dynasty downwards it was regarded solely an guile- 
Iessne.53. AVhen Cheng Tzu appeared he interpreled it as 
reality, and the scholars who succeeded him dropped the 
meaning of guilelessness, forgetting that in the Doctrine 
of the Mean both meanings occur ; wo must not regard 
Ch eng as meaning only reality, and guilel^sHess as 
something different from Ch'eng. 

2. Question. What is meant by saying that the Nature 
is Truth ? i 

Anstccr. The Nature is substantive. Truth is abstract. 
Tho word “ Nature ” is the name of a principle, the word 
“ Truth ” is the name of a quality. The Nature is like 
this fan, Truth is as if to say, it is well made. 

^ Ck*e)ig(^), though a different word from the fifth of the cardinal virtues, 
which is hsin ( ), is similar in meaning, especially in its twofold interpreta- 

tion, of “ truth ” and “ sincerity The word Ch'eng, however, is used in 
a more profound sense than hsin. Ch'eng is the absolute “Truth ; it is 
that “ Sincerity " which is the very foundation of Divine Law^ ^ ^ ^ 
see D.IX., p. 277 and note. 
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The Philosopher said further : Wu Fong^ said, “Truth 
is the ethical principle of the Decree, the Mean, is the 
ethical principle of the Nature, Love is the ethical principle 
of the Mind.” This statement is excellent in its discrimina- 
tion. I would, however, prefer the word “virtue” to 
“ ethical principle ” as more apt. The expression “ ethical 
principle ” does not perfectly fit the meaning. 

3. The Master asked his pupils how they would 
distinguish between Sincerity and Seriousness. 

They each quoted Oh'eng Tzii’s statement ^ as the correct 
answer. 

The Master said ; Seriousness is the opposite of wanton- 
ness. Sincerity is the opposite of deception. 

4. Sincerity is reality. Seriousness is awe. 

5. Someone asked : Is Truth the substance and Love 
its operation ? 

Answer. Law is one. As having real existence it is 
Truth. As to substance, it is the reality of the four 
principles— Love, Righteousness Reverence, and Wisdom; 
as to operation, it is the reality of the four feelings — solici- 
tude, conscientiousness, respectfulness and moral insight. 
Therefore it is said : “ The Five Cai-dinal Virtues, and the 
hundred varieties of conduct, apart from Truth have no 
existence, for thus they would have no reality, and so could 
not even be named.” 

6. Some one asked ; Is it possible by concentration to 
attain to Sincerity and Seriousness? 

' Hu Wu Feng, see p. 23, n. 2. s See p. 423. 
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Answer. Sincerity and Seriousness are not identical . 
Sincerity is the principle of reality. It is to be tho same 
whether before men’s faces or behind thear banks. In 
doing a thing, to do it perfectly is Sincerity. If we do it 
partially, and talk exaggeratedly about how we will do 
it, while all the time we are really indifferent as to whether 
wo do it in this particular way or not — that is the opposite 
of Sincerity. Seriousness is to be “ cautious and appre- 
hensive 

7. I Ch'uan said : “ Singleness of mind is what is termed 
Sincerity, wholeheartedness is what is termed Ingenuous- 
ness.” I regard ingenuousness as in some resi)ects the 
operation of Sincerity ; for example, when we say we 
“hate a bad smell, and love what is beautiful”,* and in 
fact do so completely — that is Sincerity. If we do so 
to the extent of only eight or nine-tenths and to the extent 
of one-tenth do not, then there is an admixture of thd 
empty and false, and that is not Sincerity. Ingenuousness 
is to be wholehearted, and to be wholehearted is the same 
as what I am saying is the explanation of Sincerity ; 
therefore I say. Ingenuousness is in some respects the 
operation of Sincerity. 

8. Singleness of Mind is what is termed Sincerity, 
wholeheartedness is what is termed Ingenuousness. 
Sincerity is spontaneous reality, apart from any action 
accompanying it : * it is subjective. Ingenuousness, op 

' D.JI., p. 248. 

* G.L., p. 230. 

* Lit. : “ but at this point it is as yet unaccompanied by action.” 
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tlie other hand, is seen in dealing with affairs and thin^ : 
it is objective. 

9. Question. “To be devoid of anything false is the 
path of Sincerity,”! Is the way to seek Sincerity, then, 
not to allow any self-deception ? 

Answer. He wlio is devoid of anything false is a saint. 
To say that tho saint is devoid of anything false is all 
right, but you cannot say that tho saint must not allow 
self-deception. 

Question. Is not this just the same as is expressed in the 
passage ; “ Sincerity is the law of Heaven, to think upon 
Sincerity and so att-ain to it is the law of man"” ? ^ 
Answer. Yes, to be devoid of anything false is spon- 
taneous Sincerity, to allow no self-deception is Sincerity 
acquired by effort. 

' 10. Wei Tao * asked about tlie passage : “ To be devoid 
of anything false is what is termed Sincerity ; not to allow 
self-deception is a lower attainment.” 

Answer. It is not that Sincerity is because of tho absence 
of tho false ; the absence of tho false is Sincerity. The 
phrase, “.the absence of the false,” is all-comprehensive, 
taking in tho whole sphere of operation, leaving no room 
for anything else in opposition to it. The phrase, “ not 
to allow self-dOcoption,” implies two things in opposition 
to each other.! 

^ 5® pt- T, 2. 

’ D.JI., p. 277. 

* See p. 399, n. 2 

* That is, I h<4re to make up ray mi.U'l n it to doceiro ; it is not the 
natural spontaneous outcome of the perfect nature. 
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'(Foue Sections from the “ Collected Writings 

1. Qufestion. Liu Ch‘i Chih asked Won Kungi about 
tho methods of Sinceidty. Wen Kung replied: “We 
should begin by sincerity of speech.’’ Is this not what is 
meant by the passage in the “ Yi Ching ’’ which speaks of 
“ attention to speech and establishing sincerity 

Answer. It is near it. (Eeply to Cheng Yiin Fu.) 

2. QuesMon. A student^ asked me the question ; “In 
the Literary Remains it is said, ‘Sincerity is followed 
by Seriousness ’ ; and of tlie time before w© have reached 
Sincerity it is said, ‘ By Seriousness we can attain to 
Sincerity.’ I suppose, then, that tlie answer to tho 
question : How can I attain to Sincerity ? would be that 
there is no way so good as to be wholly guided by Serious- 
ness ? ” I^ replied, “ ‘ Sincei-ity is tho law of Heaven ’ ; “ 
it may also be expressed as the principle of reality. The 
man in whom Seriousness is perfected is a sago. To 
rectify oneself and be inspired by a sense of awe may also 
be regarded as Seriousness. The learner should use his 
strengtli in both these directions.’’ 

Ansiver. Seriousness is apprehension, as if there were 
something feared. Sincerity is truth, and the utter absence 
of anything false. The meaning of the two words is 

* Ssu-Ma Kuang, one of whose pupils was Liu An Shih ( ^ '{J), sUjU 
Ch‘i Chih : see Giles’ Biog. Diet., p. 4S9. 

2 Yi Ching, p. 410. 

3 One of Hu Clii Sui’s pupils. 

4 ^ ^ (Ta Siiih) refers to the questioner himself, \ \z. : Uu Clii Sui, 
whose was Ta Shih ; see p. 22, n. 1. 

5 D.M., p. 277. 
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different.! The sentence, “Sincerity is followed by Serious- 
ness,’’ means : when the motives are sincere the heart 
becomes upright. The sentence, “ By Seriousness we can 
attain to Sincerity,” means : although the motives as yet 
arc not sincere, yet by constant apprelicnsiveness we shall 
become afraid to allow self-deception, and so attain to 
Sincerity. This is what Gheng Tzu meant. 'Your 
questioner had a glimmering of this idela, and was unable 
to put it into words ; but your answer misses the point. 
(Reply to Hu Clii Sui.) 

3. Question. What is your opinion of Mr. Lii’s- state- 
ment, “Truth (Chong) is the reality of Law ? ” 

Answer. The meaning of the word “ Ch'eng ” is reality, 
but its use in the classics differs in different places and can- 
not bo expressed in one definition. For exam^e, as Mr. Lii 
uses it here it has the same meaning as in Chou Tzd’s 
saying, “ IWiat wo speak of as Truth is the foundation of 
sainthood,” 3 where the word mca.'is roalify. In Chou Tzu’s 
saying, “The saint is wholly sincere (Cheng),”! the 
meaning is that in this case the man really i>ossesses this 
principle; as in the jiiira.se iji the Doctrine of the 2lran, 

“ Thu individual possessed of the most entire Sincerity 
that can exist under Heaven.” ^ What Wen Kung^’ speaks 
of as cheng is what “The Great Learning ” refers to in 
the phrase, “making the thoughts sincere ’ that is, 

^ Hu Chi Sui makes them parallel. 

“ Probably Lii Yii Shu ; see p. 60, n. 1, bufc I have not been able to 
find the passa£-e quoted. 

3 See T^ut.gShu, j pt. ii, ehap. i. 

^ D.M., p. 293. ® Referred to on p. 423. 


^ Ibid., chap. ii. 
7 G.L., p. 230. 
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niakiDg the heart- true and not allowing self-deception. 
(Eeply to an unnamed questioner.) 

4. Question. Ch'eng Tzu said, “ To be devoid of any 
thing false is what is termed Sincerity ; not to allow self- 
deception is a lower attainment. To be devoid of anything 
false is the Sincerity of the saint : not to allow any self- 
deception is the Sincerity of the learner.” i What is your 
opinion ? 

Answer. This section of Ch eng Tzu’s is appaa'ently a 
definition of the meaning of the term, and not intended 
to define the differing ranks of men. (Eeply to Ch eng 
Yiin Fu.) 

INGENUOUSNESS AND TEUTH 

(Twelve Sections from the “ Conversations ”.) 

1. Ingenuousness proceeds from within, Truths has 
reference to actions. Ingenuousness is the expression of 
one’s whole heart, Truth is perfect accord with one’s 
principles. 

2. A true heart — this is the citadel ^ for the loarnor. 

* if: T> 

- Chung (,Si) and hsiu (j^) can neither of them be rendered con- 
sistently by one English word. The common rendering of Chung i-s 
loyalty but it has a wider meaning than that word represents, and 
in most caae.s the better rendering is “ ingenuousness". Similarly with 
hsin, its use is very varied. As has been seen already it is one of 
the Five Cardinal Virtues, and as such is pcrliaps best rendered by the 
word “ sincerity ”. Here it is contrasted with “loyalty “ or “ ingenuous- 
ness ”, and explained as objective ; in this connexion its meaning is some- 
times “faithfulness” or “fidelity-”, but most often “truth’ or ‘ truth- 
fulness ”. 

^ ^ tft is Hsi -An, and jpj" ^ is Honanfu, the ancient I.o Yang, both 
former capitals of the Empire. The learner must have a true heart as 
the citadel of his personality if he is to be successful. 
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He must first obtain this, then only can he succeed in tTie 
practice of Sincerity. If he has it not, to preserve tho 
mind is the same as to lose it; how then can there be 
success ? The saying, “ He whose goodness is i>art. of 
himself is a man of truth,” i exactly expresses tlus thought. 

3. Truth is tho evidence of Ingenuousness. Ingenuous- 
ness is complete self-expression.* Manifested in deeds it 
becomes Truth, so that Ingenuousness is seen in Truth. 

4. Ingenuousness and Truth are one and the same thing. 
But, as proceeding from the mind in complete self- 
expression it is Ingenuousne^' ; as tested by principle and 
found to be in accord with it, it is Truth. Ingenuousness 
is tho root of Truth, Truth is the outcome of Ingenuous- 
ness. 

5. Ingenuousness and Truth are one and the same thing 
but are related to each other, as the subjective and 
objective, as the source and issue, tho root and fruit. Sub- 
jectively it is Ingenuousness, objectively it is Truth. You 
may describe tiiem as one or separately; you will be equally 
correct. 

6. Qucstioji. Ingenuousno.ss is truth in the heart. In 
tho sendee of a fathar it is called filial piety, in tlie treat- 
ment of friends it is called fidelity, it is only in the service 

^ Tvlonoius, p. o6(i. 

^ Cf. section i. The expression ^ means an exhaustive 

expression of self, either in word or deed, and may be either loyalty, or 
.as 13 more often the c.ase here, ini^enuou.sness. It is to be “ whole-selfed ", 
•f the expression ini}’- be allowed, and is parallel to m , “ whole- 
hearted." It is contrasted with which means “ the exhaustive 

representation of fact 
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o? the sovereign that it comes to be called loyalty. i Why 
is this ? 

Ansioer. In the case of parents, brothers or friends, 
the essential principle of their duty is mutual affection ; 
whereas, in the case of serving a sovereign, the place of 
duty is one of great awe ; and whenever mein in this 
position act under constraint, it is because tlieir action does 
not proceed from sincerity of heart.® Therefore this virtue 
is expressed by the Sage as “ Serving the sovereign with 
loyalty.” ® 

Question. What is the difference between Ingenuous- 
ness and Sincerity ? 

Answer. Ingenuousness and Sincerity are botli the 
principle of reality. Singleness of mind is Sincerity, and 
whole-heartedness is Ingenuousness. Sincerity is the 
fundamental ruling factor of the mind ; Ingenuousness 
is the operation of sincerity, hut this operation, 
as Ingenuousness, is only subjectively manifested. 

7. Someone asked : How are we to compare the com- 
plete self-expression of Ingenuousness in the learner with 
the “ indestiuciihility of perfect Sincerity ” ^ in the saint ? 

Answer. It is one and the same thing. But there 
are differences in degrees of perfection. There is the 
Ingenuousness of the ordinary man, the Ingenuousnese 
of the learner, the Ingenuousness of tne wise man, 

^ Tlie same word as that lendcrtd ingenuousness. 

2 Constraint means that the Minister's obedience to tiie sovereign is 
contrary to what he would do if his actions accorded with his own hesit. 
Constraint, therefore, is an evidence of insincerity. Note, in this and the 
following sections the word translated ‘‘sincerity is ch eng (tifS '■ 

» Analects, III, xii (p. 25). ‘ D.-M., p. 283 
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and the Ingenuousness of the holy man. In the ordinaiy 
man, even though it is no more than unahected simplicity 
and honesty, it is still Ingenuousness. 

Chih Ch‘ing° said: The word “self” in the expression 
“ self-expression ’’ corresponds to “ perfect sincerity ”, and 
“ complete ’’ to “ indestructibility ”. “ Perfect sincerity ” 
corresponds to Uie expression “ The Divine decree ”, and 
“indestructibility” to “how profound it is and 
undying ! 

8. Wen Chen asked about the statement : “Complete 
self-expression is what is termed Ingenuousness, to be 
real is what is termed Truth.” ‘ 

Answer. Ingenuousness and Truth are one principle ; 
us proceeding from the heart it is Ingenuousness, as estab- 
lished by actual fact it is Truth. Ingenuousness may be 
described as stating a matter to others wholly and exactly 
as it is perceived by oneself ; if one only states the half 
and is not willing to .^tatc the n hole, it is disingenuousnoss. 
To .say a thing is when it is, and is not when it is not, 
is Truth. They are (uie and the same 2 >rincipl 6 ; as jJro- 
c> eding from the mind it is called Ingenuousness, 
as evidenced in objective fact it is Truth. 

Wen Chen replied ; “ The outgoing of oneself in com- 
plete self-expression is Ingenuousness ; perfect corre- 
Sipondence with object is Truth.” The outgoing in 

’ “ K “ iinaffetted.” 

- Huani Kan Chih Cli'ing, a disciple of Cliu Hsi ; see 

p. 246, n. 2 . 

“ D.M., p. 28,5. 

* The statement U by I Cli'uan ; sec p. 430. 
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complete self-expre-^ioa is to be wliole-selfed.i Truth 
as perfect correspondence with object may be illustrated 
thus: To call an incense burner an incense burner and 
a table a table is to be true, and not to contradict fac't ; 
to call an incense burner a table and vice versa is to con- 
tradict fact and to be untrue. 

9. Question. With regard to the statement, “ Complete 
self-expression is what is termed Ingenuousness, to bo 
real is what is termed Truth,” since Truth is reality, and 
you, sir, said the other day that Ingenuousness is reality 
in the heart, I am puzzled to know what constitutes the 
difference between them. 

Answer. Ingenuousness is subjective, while Truth has 
an objective reference. For example, the intention to do 
a thing has to do with Ingenuousness : as objectively 
accomplished it is Truth. Or when a man asks you what 
is the jjroperty of fire, and you say, “It is heat ’’—that is 
Ingenuousness. That it is really heat— is Truth. If there 
is subjective reality tliere will be corresponding objective 
reality ; if there is not subjective reality, then objectively 
there will be the absence of reality ; as is expressed in 
the statement, “ Without sincerity there can be nothing ” ; - 
if the mind itself is unreal, what can there be in the way 
of real things in its manifestation ? ® 

^ See p. 426, n. 2. " D.M. p. 282. 

® In his notes on the passage just quoted from the Doctrine of the 
Mean, Legge translates a comment from the H It thus : “ All 
that fill up the space between heaven and earth are things (^)* They 
end and they begin again ; they begin and proceed to an end ; every 
change being accomplished by sincerity, and every phenomenon having 
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10. Question. In the statement, “ The outgoing ®f 
oneself in complete self-expression is Ingenuousness,” why 
not say, “ To turn inwards and scarcli oneself ? ” 

Answer. To speak of turning inwards and searching 
oneself is to speak of what is wholly devoid of action; ; 
how then could the -wTiteri have connected this sent-ence 
with what follows ? To express the mind in such a way 
that there is absolutely nothing left unexpressed— that is 
Ingenuousness, and Truth is included in it. As the common 
saying expresses it : “ Men never say more than a third 
of what is in their mind ” ; to act thus is to 
lack Ingenuousness. To accord with and enter into objec- 
tive facts and things without any conflicting eleflnent is 
what is termed Truth. Subsequently, I Ch'uan saw fre- 
quently that this statement was not clear, and therefore 
restated it thus : “ Complete self-expression is what is 
termed Ingenuousness, to be real is what is termed Truth,” 
which is satisfactory and clear. 

11. Question. Ming Tao and I Ch'uan explained In- 
genuousness and Truth as internal and external, subjec- 
tive and objective. How is this ? 

Answer. “ Complete self-expression is what is termed 
Ingenuousness ”; Ingenuousness manifested in objective 
fact is Truth. To regard them as subjective and objec- 
tive is right too. As proceeding from myself in complete 

sincerity unceasingly in it. So far as the mind of man is concerned, if 
there be not sincerity, then every movement of it is vain and false. How 
can an unreal mind accomplish rea' things ? Although it may do something 
it i.s simply equivalent to nothing.” 

^ I Ch'uan ; see below. 
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Ssjff-espression it is Ingennousnoss, as seen by others it 
is Truth. 

Question. Are they not one and the same thing ? 

Answer. They are one principle. 

Question. Why is the word “ Truth ” sometimes used 
and not “ Ingenuousness ” ? 

xinswer. Because it is used as including botli the sub- 
jL-ctive and objective. 

Question. Why is tiie word “ Ingenuousness ” some- 
times used and not “ Truth ” ? 

Answer. Apart, from Ingenuousness there cannot be 
Truth. If there be Ingenuousness there must bo Truth. 

The Philosopher said further : It is like some affair 
which one has seen, and in relating it to others he only 
tells a third of what he saw, keeping back the rest. That 
is to be lacking in Truth, for how can it be said to be in 
accord with fact, and without any conflicting element ? ^ 
If one asks me : “ Where have you come from to-day ? ” 
I ought to reply : “ From the Ta Chung Temple.” There- 
fore the Master Cheng said ; “Singleness of mind is what 
is termed Sincerity, whole-heartedness is what is termed 
Ingenuousness ; as it is in tlie heart it is Honesty,^ as 
manifested in objective fact it is Timth.” 

12. Question. In the statement, “ Completeness in the 
representation of a thing is Truth,” the expression “ com- 

^ Refers back to a sentence in Stction 10, p. 430- The illustration is 
a case of ingenuousness, but the Philosopher shows that it is aJ.^o a case 
of iruth. 

is the name of one of the hexagrams in the 1 i {see 1 i Chipg, 
p. 199 and note on p. 290) ; hence the use here of tlicse two words, 4* = 
“ heart ” and ^ = “ sincerity " or “ honesty *' in tJie cider sense of the 
v> ord ; cf. p. 304. 



432 


PHILOSOPHY OF HUMAX XATUEE 


plcteness in tJie representation of a thing ” is the samo,^3 
it not, as “perfect correspondence with a thing 

Anstaer. Yes. 

(Two Sections feo.m the “Collected Writings 

1. Question. You, sir, said that Ingenuousness and 
Truth are one principle, but looking at the point of view 
from which each is used they are different. As I under- 
stand it, they are one principle, but subjectively it is 
called Ingenuousness, and objectively it is called Truth. 
“ Complete self-expression” refers to the mind, while the 
word ‘ ‘ thing ” calls attention to the principle of the thing ; 
therefore the mind which expresses itself completely is 
ingenuous, and tlie principle which corresponds with the 
thing is true. Although there is the difference between 
the subjective and objective, the point is that both are 
TIIUTH- in myself. 

Answer. “ Mind ’ and “ principle ” cannot be contrasted 
as subject and object. Substitute “act” for “principle ” 
and you will be right. “ Perfect correspondence with 
a thing” does not mean correspondence with the principle 
of a thing, but in defining a certain thing to make your 
definition perfectly correspond with the reality of that 
thing. This is what is termed Truth. (Eeply to 
Fan Kung Shu.) 

^ Cf. section 10, p. 430. ^ “ completenes.s in the representa- 

tion of a thing”, means that in the treatment of any matter, or in the 
use of any thing, there is a complete expression of the principles inherent 
in that matter or thing. 

* Ch^mg m) a different word from the word rendered Truth 

in the rest of this section ; cf. p. 419, n. 1. 
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,2. Question. In the statement, “ Singleness of mind is 
what is tei’med Sineeritj, and wliole-heartedne&s is what 
is termed Ingenuousness,” what really is the distinction 
meant ? Again, does the statement, “ Ingenuousness is 
the law of Heaven,” mean the same thing as 
whole-heartedness ? i 

Answer. The sentence, “ Singleness of mind is what 
is termed Sincerity,” refers specially to the substance ; 
the sentence, “Whole-heartedness is what is termed In- 
genuousness,” refers to the operation of this substance. 
The sentence, “ Ingenuousness is the law of Heaven,” is 
contrasted with “the extension of one’s self”, the quality 
of sympathy, and refers definitely to the meaning of the 
expression “ whole-lieartedness (Reply to Lii Tzu Yo.) 

INGENUOUSNESS AND SYMPATHY 

(Seven Sections from the “ Conversations ”.) 

1. Cht'ng Tzu said, “Tlio saying, ‘The Decree of 
Heaven, how profound it is and undying ! corresponds 
to Ingenuousness ; it is the principle of reality permeating 
all tilings. ‘ The method of Ch'ien is to clxange and trans- 
form, so that everything obtains its correct nature 
as ordained by Heaven,’ ^ corresponds to sympathy ; it is 
the principle of reality extended to the object.” 

Shoii Yo asked : Explained in this way, is the meaning 
similar to that of the words “ Ingenuousness ” and “ Sym- 
pathy ” in the saying, “The doctrine of our Master to 
Ingenuousness and Sympathy, that is all” ?* 

* TJio statement is by Ming Tao, see ^ , pt. xiii, p. 23 ; for its 

ex])ianation 3S3 below, pp. 4.37-8. 

- D.aI., p. 2S~k ^ Yi Ching, p. 213- ^ Analecta, IV, xv, 2 /'p. 34). 



434 PHILOSOPHY OF HUMAX XATUEE 


Answer. There is but one Ingenuousness and Sym- 
pathy : Ho-iV can there be two ? Even the difference 
between that of the saint and of the ordinaiy man is not 
veiy great. 

The Philosopher said further : Complete self-expression 
does not mean a complete expression of the Truth 
as it is in myself : completo self-expression IS 
Truth. (It is to be feared that there is a lacuna 
hcre.)i If there is a- falling short of tho whole, 
there is, to that extent, unreality. For example, I desire 
to bo filial ; although I am cwo-thirds filial, and only 
one-third short of the complete thing, I am still to that 
extent not true to my purpose. Even if I am nine-tenths 
filial, and no more than the trifling one-tenth short of the 
whole, I am still untrue to my purpose. 

2. Ingenuousness is subjective, Sympathy is objective. 
Ingenuousness is the absence of even a hair’s-breadth of 
silf-doception : 8ympafliy is, “ in my treatment of myself 
and others, to act ecjualiy, aecordiiig to the nature of the 
case.'' - 

3. In explaining Ingcnuoa- ness and Sympathy the 
IdaSter pointed his two hands tovurus himself to rejireseut 
Ing- nuousness, and turned thorn outwards to represent 
Sympathy. 

4. Ing' nuomness is bin one, but it produces hundreds 
and fliousands of variedies of Sympalhy. 

^ A Jifitc by the Ci.inc^c com|>iit r. 

“ Yi Chuig, p, 2bG. 
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«5. The mind in equilibrium is Ingenuousness ; com- 
parison with one’s o-mi mind is Sympathy. i Tliis mode 
of expression is to be seen in tlie commentary on the 
“ Chou Eitual 


6. Question. What do you mean when you say, “ Com- 
parison with one’s own mind is Sympathy” ? 

Answer. By “ comparison ” I mean to compare the 
mind of another with my own, and so put myself in their 
place. Love is not very different from Sympathy. Love is 
spontaneous, Sympatliy spi-ings from comparison and 
transference of one’s self. 

7. Liu asked for an explanation of Ingenuousness and 
Sympathy. 

Answer. Ingenuousness is the principle of reality. In- 
genuousness is the one principle, Sym 2 >athy is its innumer- 
able functions. For example, the saying, “ The Decree 
of Heaven, how profound it is and undying ; ” ^ represents 
simply this one principle of reality in its all-pervading 
operations producing all things : the ox receives it and 
is an ox, the horse receives ft and is a horse, grass and 
trees receive it and are grass and trees. 


* There is a ])lay or. the ■word hero. The word “ ingenuousness ” is 
composetl of the two ideographs, 4* = ‘‘ eqidiii.uurA ” and >2* “ ‘ mind 
“Sympathy” is composed of — 'Mike” and ^ = “ mind See 
next section. 

- A work, believed to have been composed during the Chou dynasty, 
containing detailed descriptions of the duties of Uie various officers of 
state. See Wylie’s Xotes on Chinese Liit^raiure (1S07), jx 4. 

^ D.M., p. 235. 
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(Five Sections from the “Collected Writings 

1. Chang Wu Kou said, “Sympathy springs from 
Ingenuousnoss. Ingenuoasness induces self-reproach, and, 
knoAVTDg the difficulty of conquering ourselves, we realize 
that everywhere those who have not learned the meaning 
of their Nature are not so much to be blamed.” He also 
said, “ When we know the difficulty in our own case of 
conquering self, we realize that all men everyivhere ought 
to bo treated with Sympathy.” According to my view 
Sympathy springs from Ingenuousness. Ming Tao, Hsieh 
Tzu, Hou Tztt,! have all affirmed that, but their explana- 
tion is not the same as this. To say, “ When we know 
in our own case the difficulty of conquering self, we realize 
that all men everywhere ought to be treated with Sym- 
pathy,” is to treat men according to our own selfishness, 
whereas the real meaning of Sympathy is not that at ail. 
The Chonig Meng seys : “To blame ourselves as wo blame 
others is to fulfil the Moral Law. To love others as we 
love oursolvas is to i>orfect Love. IHeasiiro your expecta- 
tions of men by the muiss,- and you will find them easily 
led. 3 This is the true identity of the external world with 

^ Hsieh Tzu is Hsieh Liang Tso ; s^c p 322, n. 3. Hou Tzu is 
Hou Chun," Liang |r[l Shih Sheag ^), a pupil of 

ClCciig Ming Tao and highly esteemed by his master. 

^ That is : do not expect every man to be a sage. 

Bk. V, f. 39. In their original setting the three sentences 
quoted arc given as the <author's explanation of three sajdngs of Confucius, 
viz. “ In the way of the noble man there are four things, to not one of 
which have { as yet attained What you do not like, when done to 

yourself, do not do to others " ; “ The noble man governs men according 
to their nature, v/ith whnt is proper to them, and as .^oon as they change 
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lilyseif. Let everyone be in accoi'd with principle and 
never disobey it. The words of the saints and snges have 
their guiding principles, and this is what is expressed as 
‘governing men according to their nature ’.”i Although 
the statement is, “Measure your expectations of men by 
the mass,” the writer would also say, “ The Moral Law 
is not far from men,” - so that those who constitute the 
mass ” still possess this Moral Law. To take one’s own 
inability to conquer selfishness, and use it as a reason for 
tolerating others and to assist them to perfect their wicked- 
ness, is for men to lead one another to become like birds 
and beasts ; and what more glaring instance of the very 
reverse of Ingenuousness and Sympathy could there bo 
than that ? (Criticism of Chang Wu Kou’s “ exposition 
of the Doctrine of the Mean”.) 

2. (Question. In the sfcitement : “ Sympathy is Love’s 
bestowal, affection is the operation of Love,”® I do not 
know what is the difference between " bestowal ” 
and “ operation 

Anstcer. What Sympathy bestows is affection ; if there 
were no Sympathy, the affection, even if it existed, could 
not reach its object. (Reply to Fan Tzfl Shan.) 

3. Question. Ch'eng Tzii considered Ingenuousness as the 
law of Heaven, and Sympathy as the law of Man. Does 

what is wrong, he stops.” It will be noted that the golden rule in the 
negative form as enunciated by Confucius assumes the positive form as 
c.xplained by Chang Tsai. 

* D.M., p. 258. It is probable that the quotation from the Cheng 
Jle-ig extends to this point, though it does not exactly correspond with 
the passage in the ^ ^ . 

® Ibid., p. 257. 


See ^ pt. xiii, f. 23. 
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not this mean that Ingenuousness is the jx>ssession of the 
saint, and its operation one with Heaven itself, while Sym- 
pathy is the law of behaviour towards men ? 

tAnsiver. One’s behaviour towards oneself is not different 
in principle from one’s behaviour to others. The distinc- 
tion here made between Heaven and man means simply 
the difference between substance and its operation. ^ (Reply 
to Yen Shih Heng.) 

4. Your treatise on Sympatliy is excellent, but in the 
Great Learning the phrase “ measuring square ’’ - 
always Occurs after the phrase “investigation of things 
For principles must first of all be clear, and the heart 
true ; then in what we desire or do not desire we shall, 
naturally attain to wliat is correct. Afterwards, when we 
extend this to external tilings, in the treatment of them 
also wo shall not fail to be correct, so that there will be 
no separation between the external world and myself. If 
otherwise, and, allowing ourselves to be ruled by selfish- 
ness and iiersoual co;ivenience, we seek to extend this to 
othcra, we nhall fail even to establish the law of man ; on 
the contrary, we shall drive a wliole world into making 
itself a dsn of selfishness and evil-mongering. (Reply to 
Hwang Shang Po.) 

5. Qwention. ^Modern scholars look ujx>n Ingenuousness 
and Sympathy as simply suhstanco and operation. The 


* That is, the comparison is really between the law of Heaven and the 
la/o of Ifan, between w'hich there is this relation of substance and operation, 
source and flow. Human desire originates in Divine Law and becomes 
ev'l in its flow. Cf. p. 39o. 

2 G.L., p. .395. 3 Ibid., p. 222. 


Ibid., p. 222. 
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Substance is as expressed in the saying, “ Perfection also 
is undying ” ; i its operation is as expressed in the saying, 
“It fills the universe.’’ 2 The substance is real and un- 
changing, its operation is broad and all-pcnetrating. But 
substance and operation are from one source and cannot 
bo separated. Therefore Cli'eng Tzit said, “I regard the 
two terms Ingenuousness and Sy'mpaihy as reciprocally 
each the operation of the other.” And the IMaster said, 
“My doctrine is that of an all-peiTading unity.” ^ 

Answer . This statement is very good. (Eeply to Lii 
Tzu Yo.) 


SEDATENESS AND SERIOUSNESS ‘ 

(Five Sections fro.m the “Convers.v.tion's ”.) 

1. Qiiestmi. '\Vliy are Love and Seriousness spoken 
of in combination ? 

Answer. From the time of Shang Ts'ai'^ the word 

^ I) M., p, 285. 2 Mencius, p. 60. 

^ Analects, IV, xr, 1 (p. 33). 

^ Ching (^) in its most frequent use is reverence as accorded to others. 
Throughout this section, however, its special reference is. not to persons, 
but to actions — expressing the spirit in which actions are done. Legge, 
ii such connexions, clinging to tlie idea of reverence, translates the word 
bv such expre3=?ion3 as “reverent attention”, “reverential carefulness ”, 
etc. Soothill and Ku Hung Ming for tlie most part break away from the 
word “ reverence ” and adopt the renderings “ serious ”, “ earnest ”, and 
in a few instances, “ self-respect.” All these meanings are to be found 
in the word “ ching ” in different connexions. The prevailing meaning 
Jiera is an awe-inspired seriousness, the inward attitude which characterizes 
the actions of the noble man, answering to sedateness, the external 
demeanour appropriate to this inward attitude ; in one or two instances, 
however, the word “ earnestness ” expresses the meaning better Cf. 
Suzuki’s Early Chinese Philosophy, pp. 50-7 
« See p. 322. n. 3 
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“ Seriousness ” lias been considered small and inadequate'; 
it was therefore felt necessary to add the- word “Lovo^’. 
But as a matter of fact tliere is no need for the word 
“Love’'. If a man has seriousness Love is included 
in it.i 

2 . Sedateness has to do with demeanour. Earnestness 
with action. When anything is to be done, to put one's 
heart into it, and do it without any wavering of the mind, 
this is Earnestness. Sodatencss is objective manifestation, 
Earnestness is subjective. From the point of view of 
making oneself sincere, “Sedateness” is the more im- 
ixudant word ; from tlie ixiint of view of action, 
“ Earnestness ” is more appropriate. 

3. In the initial stage of learning, the word 
“Seriousness” is more applicable.; in the final stage, 
when the virtue is acquired, “ Sedateness ” is more natural. 
Seriousness pertains to action. It is true tliat in the more 
comprehensive sense we speak of “seriously cultivating 
one's self '',2 of “maintaining inwaj-d corrccine'S by 
seriousness ’’ ; ® but regarded only in the narrower sense 
of the word it has to do with action, and Sedateness v.ith 
demeanour. 

4. Apropos of the statement that the two words Sc-date- 
ncss and Seriousness stand in tlie same relation to one 
another as Ingenuousness and Truth, someone said : 
Seriousness is subjective. Sedateness is the objective mani- 
festation. 


^ Love is the source of all virtues. 
^ Ft China, p. 4-0. 


2 Analects, XIV, xlv (p. 156). 
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*AnsKer. lYIien we speak of objective manifestation we 
are apt to think of it as nobler than the subjective, because 
it must reach to an overflowing fullness before it can be 
objectively manifested ; how tlien can the subjective be 
superior ? It must not be forgotten, however, that the 
subjective is the source. 

0 . Question. What is the difference between Sedate- 
ness and Seriousness ? 

Anstcer. Sedateness refers to demeanour (“ The virtue 
of the demeanour is called sedateness “The hands 
were respectful in demeanour.’’) ^ Seriousness refers to 
action. (“ In handling public business be serious.” ^ “ In 
his duties his care is to be earnest.”)* 

(Question. How does Earnestness refer to action ? 
Answer. If, at this moment, I am doing anything, 
I must put my whole heart into it to be satisfactop'— I am 
not, of course, speaking of bad things. If I am studying 
the “Analects” and my mind is on “Mencius”, how can 
I understand what I read ? We shall never succeed in 
anything wo do if while doing it the mind is on something 
else. 

The Philosopher said further : Seriousness includes the 
idea of apprehension. 

Again he said : When one is occupied about something, 
the mind is concentrated on that one thing ; when one 
is not occupied with anything, the mind is clear. 

* Shu Ching, p. 326. 

- Li Chi, vol. ii, p. 25. “ Respectful ” is the same word (^t) as “ sedate ”. 

’ Analects, XIII, xix (p. 13.5) ; cf. Soothill. 

‘ Ibid., .XVI, X (p. 178) ; cf. Soothill. 
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Again he said : Sedateness is cautious, Seriousness'is 
apprehensive, Dignityis majestic. Majesty and awe, how- 
ever, are not the qualities with which we serve our parents, 
so that dignity in this connexion would be out of place. 
But in our bearing towards those below us there should be 
dignity, as is said in the passage, “ Let him preside over 
them with dignity and they will revere him.”i If dignity 
be lacking in the transaction of business the people will 
not revere him. 

(Three Sectioxs from the " Coleected Writixgs ”.) 

1. Question. The two words “Sedateness” and 
“ •Seriousness ” occur frequently in the “Analects ” and 
“Mencius”; for example, “The noble man is serious 
and free from fault, in intercourse with others he is sedate 
and courtly.”- “In private life be sedate, in handling 
public business be serious.”® “In his conduct of liimself 
ho was sedate, in serving his superiors he was serious ” ; ‘ 
“To uj-ge one’s sovereign to diffi-'ult achievements 
may be called showing respect for him. To set before 
him what is good and repres.s his laerversities may be 
called showing earnestness in bis behalf.”® Tiie iMaster 
I Ch'uan said : “ The objective manifestation is what is 
termed Sedateness, and the subjective quality is what is 
termed Seriousnes.s,” ® for kSedateness and Seriousness are 
one principlo in its objective and subjective aspects. 
If wo explain the i>assages in the “ Analects ” and 


^ Analects, 11, xx (p. 10). 
^ Ibid,, XIII, xix (p. 13-3} 
^ ^lencius, p. 16S. 


2 Ibid., XII, V, 4 (p. 117). 
* Ibid., V. XV (p. 42). 
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‘*!\Icncius ” according to this definition, it docs not seem to 
fit. Is it not that they differ in degree ? 

Ansiaer. Sddateness lias to do ■with demeanour, and 
Seriousness •with action. For the learner, Seriousness has 
more force than Sedateness, but from the point of view 
of the virtue attained to, Seidateness has more of repose. 
(Eejily to Lien Sung Ch'ing.) 

2. If ■urn compare the statements of the saints and sages 
from early times to the Ch'eng school, all •would put 
neatness in dress and gravity of demeanour first for 
one heginning his study. For this must be first att.nncd 
to, and after that the mind is preserved, and lapse into 
depravity guarded against ; ns is said in llie Yi : 
“ Guarding against dejaravity, he preserves his sincerity. ” * 
Ch'eng Tztl’s saying, “ By control of outward conduct ho 
nourished his heart,” is just this idea. But we mu'A not go 
off to an extreme and sink in the slough of e.xternals, such 
as ceremonies and vestments. (Eeply to Lii Po Kung.' ■ 

3. Question. I have received your in:tructive commiinic-.i- 
tion. To maintain Seriousness involves fatigue, the ilivsic il 
element fails, and one cannot overcome one's languor. 
For example: Sometimes when I would hold my head 
erect, and be sedate in the use of my hands, I find myself 
unable, and so my hold on Seriousness is imperfect, and 
selfish thoughts spring up in my mind. Thus, tliough my 
desire is in every detail to act In accordance -with the 

1 Ti CMng, p. 410. 

2 Lii Tsu Ch‘ien (g CIiu Usi's friend; see J. V. Bruce, 

Introduction to Ohu on i the Sung School, chap. iv. 
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rules of ceremony, I fail from sheer lack of strength. iL 
should like to know whetlier, if I were to maintain a serious 
mind simply, and allow some indulgence to the bodily 
members, there would be any injury to one’s final success 
or not. 

Atisi'jer. Wlien there is imfailing Seriousness, the body 
will naturally assume a corresponding self-control, and 
it will not be necessary to wait while one deliberately 
settles oneself. The bodily posture will be easy and 
natural. If one requires consciously and deliberately to 
arrange one’s posture, then, indeed, to continue in it long 
wiU bo difficult and fatiguing. (Keply to Chu Fei Ch'ing.) 


I'n’iicd bj/ Stci'hcn Anstoi aud Sons, Ltd , l^or^ford. 
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